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StJTRA (1). 

Next then an enquiry into * what subserves the purposes of 

Man * AND ‘ WHAT SUBSERVES THE PURPOSES 

op an Action \ 

[After the ‘Principal’ and ‘Subsidiary’ character of actions has beat 
discussed, we proceed to consider the question of ‘ Prayukti \ Motive, the question 
dealt with being— What is it that affords the occasion of a certain action ? What 
is it for whose accomplishment an action is to be performed, or a thing brought 
into use ? — This question follows upon the preceding Adhyaya, because as a rule, 
it is the Principal Action that incites, and provides an occasion for, the Subsidiary. 
There are some actions however for which the sole motive , or inciting cause, is 
afforded by the desirable result expected to follow from it ; while there are others, 
not directly accomplishing anything desired by the Agent, which are yet performed 
for the purpose of helping in the fulfilment of some other action which latter 
accomplishes something desired by the Agent. Hence the question of the ‘ Motive ’ 
of an action necessarily turns upon the question as to whether the Action by itself 
fulfils something desired by the Agent, or something in connection with another 
action; in the former case it would be * Purusartha', ‘subserving the purposes 
of Man and in. the latter * Kratvartha ‘ subserving the purposes of an Action 
For this reason, before proceeding with the main question of ‘Motive’ (which is 
the real subject-matter oi Adhyaya IV, as clearly stated by Bhdeya under 5. 1. 1), 
it becomes necessary, to enquire what is * Purumriha ’ and what is ‘ Kratvartha '* 
This latter matter is connected with, and may be regarded as a supplementary to, 
Adhyaya III, and yet as an Introduction to Adhyaya IV. The treatment of thin 
subject goes on up to Sutra 4. 1. 20, after which the Bhaeya (on 4. X. 21) says— 
‘ Atikrdntah trtiyamsayah ‘The subject-matter of the Third Adhyaya is finished V 
— - Prabhdkaramimdmaa, pp. 196-197.] 

Bhasya. 

Under Adhyaya III it has been explained in what manner the Subsidiary 
is to be performed, on the basis of Direct Assertion, Indicative Power, 
Syntactical Connection, Context, Order (or Position), and Name. We now 
proceed to consider ‘ what subserves the purposes of Man ’ and ‘ what 
subserves the purposes of an Action ’ ; — i.e. what is that which is to be 
regarded as subserving the purposes of Maril and what is that which is to 
be regarded as subserving the purposes of an Action ? — Even discussions 
(that we are going to have) regarding such subjects as the ‘instigator’ 
and ‘ non-instigator % ‘ the injunction of results 5 and ‘ Declamatory state- 
ments ‘Subsidiary’ and ‘Principal’, resolve themselves into an enquiry 
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regarding ‘ what subserves the purposes of Man * and ‘ what subserves the 
purposes of an Action How so ? ’’—Well, as a matter of fact, a Subsidiary 
{helping in the fulfilment of the Principal) subserves the purposes of an Action, 
— while the ‘ Principal * (helping directly to bring about the result desired 
by the performer) subserves the purposes of Man; similarly an ‘Injunction 
of Results ’ (serving to incite the man to activity) subserves the purposes 
of Man, while the ‘Declamatory statement’ (serving to attract the Agent 
to the performance of the Action) subserves the purposes of an Action ; — as 
regards ‘instigators’, some of them subserve the purposes of Man, while of 
the ‘non-instigators’, some — [this has to be added here also, says Tantra- 
ratna, because certain non-instigators also, like the milking vessel, subserve 
the purposes of Man] — subserve the purposes of Action . — It is for all these 
reasons that we have the statement in the Sutra that, there is now going to 
be an enquiry into ‘ what subserves the purposes of an Action ’ and 1 what 
subserves the purposes of Man 

Of this Sutra , the first two terms, E atha ’ (‘next’) and ; atah y (‘then’} 
have been already explained under the First Sutra of the First Adhyaya ; in the 
present context, the term ‘ next ’ is in reference to the Adhyaya that has 
dealt with the use of ‘ Subsidiaries ’ (i.e. Adhyaya III) ; and the term ■* then ’ 
introduces the particular enquiry relating to ‘ what subserves the purposes 
of Man ’ and ‘ what subserves the purposes of Action ’. That which is 
done for the purpose of the action is said to ‘ subserve the purposes of 
actions and that which is done for the purpose of Man is said to ‘ subserve 
the purposes of Man’. The term ‘ jifhasd ’ {‘Enquiry’) also has been 
explained under Sutra I of Adhyaya I, as standing for the * desire to know \ 

Thus then the present Sutra serves the purpose of stating the subject 
of enquiry. 



Adhikabana (2): The definition of 4 what svJbserves the 
purposes of Man * and of 4 ivhat subserves the 
purposes of an Action \ 

SUTRA (2). 

[‘What subserves the pubtoses of Man* is] that upon which 

FOLLOWS THE HAPPINESS OF Man.; BECAUSE ITS UNDERTAKING 
IS DUE TO THE MAN’S DESIRE TO OBTAIN HAPPINESS, 

AND [THE * MAN’S PURPOSE ’] IS NOT DIFFERENT 
[FROM HAPPINESS]. 

Bhasya. 

The question now arises— What is that ‘ which subserves the purposes 
of Action’ ? and what is that ‘which subserves the purposes of Man’ 

It is necessary to supply the definition of these ; as by means of definition, 
comprehension becomes easier; if the teaching were carried on by pointing 
: to each individual act [as ‘ this act subserves the purposes .of man V ' this 
act subserves the purposes of action and so on, with each individual 
act], it would be a very tedious affair. Hence the Sutra has supplied the 
definition — That upon which follows the happiness of Man, — i.e. on the 
accomplishment of which Man’s happiness comes about, — that act is one 
* which subserves the purposes of Man — “ Why so ? ” — Because its under- 
taking is due to the Man’s desire to obtain happiness, — and not to (mere) 
scriptural injunction ; while the undertaking of what ‘ subserves the purposes 
of Action ’ is due entirely to the scriptural injunction, not to any other 
thing, — Further, ‘the man’s purpose’ is not anything different from Happi- 
ness. Thus it comes to this that, whatever brings happiness to Man is 
what ' subserves the purposes of Man \ 

‘What subserves the purposes of Man’ having been thus defined, 
it follows that ‘ what subserves the purposes of Action ’ is that which is of 
a kind other than the one just described [i.e. the undertaking whereof is 
due to scriptural injunction, not to the man’s desire to obtain happiness].— 
[‘ Pumeartha ’ is that which a man ordinarily undertakes entirely for the 
purpose of .obtaining a reward in the shape of Happiness : ‘ Kratvartha- 5 is that which 
helps in the accomplishment of the Purumrtha act, and does not bring any reward 
by itself. — There are some acts which are neither Pu/rusa/rlha nor Kratvartha ; 
such as Fire-laying and Vedic Study — says Tantmmtna (p. 10). — But certainly 
both these are needed for— and therefore — helpful in the performance of acts 
bringing about results desired by man. Without Fire-laying and Vedic Study, 
there could be no performance of sacrifices.] 



Adhikarana (2A) : Things like the 4 Milking Vessel r are 
not to be taken as 1 subserving the purposes of Action \ 

Sutra (2). —[as above ]. 

Bhdsya. 

The Sutra (2) may also be explained in the following manner (embodying 
a separate Adhikarana dealing with special instances of ‘ Kratvwtha. ’ and 
‘ Puruiidrtha ’ details). — 

In connection with the Darsha -Purnamdsa , we meet with the following 
texts— (a) * Anatidrshyam strruUi, anatldrshyameva inam prajaya pashuhh/Qi 
karoti ’ [‘ He spreads the grass upon the altar so that it is not seen; then the 
altar so surrounds the saerificer with offspring and cattle that he is not seen ’] 
(Taitti. Sam. 2. 6. 5. 2) — (6) * Aharyap urisdni pashukmn asya victim 
kurydt ’ [‘ For one desiring cattle, he should construct the altar in such a 
manner that dust may be taken out of it’]; — (c) ‘ Vatsajdnum pashukumasya 
vidam kurydt ’ [‘For one desiring cattle, he should make the sweeping 
brush in the shape of the calf’s knee ’] ; — (d) *■ Oodohanena pashukdmasya 
pranayet ’ [‘ For one desiring cattle, he should fetch water in a milking 
vessel’]. 

In regard to these, there arises the question — Details like those laid 
down in these t^xts — do they subserve the purposes of Action or of Man ? 

The Purvapaksa view is as follows: — -“ Details like these subserve the 
purposes of the Action. — How ? — The help that they render to the sacrificial 
performance is quite perceptible ; — for instance, the taking up of the dust 
and the spreading of grass over the altar, which tend to embellish the altar, 
and as such come within the definition of ; shesa ’ (auxiliary, subsidiary) 
as - that which embellishes the substances, is a shesa — according to Badari ’ 
[Sutra 3. 1. 3). — From this it follows that the details in question are to be 
taken as ‘ subserving the purposes of the action (sacrifice) 

In answer to the above, we have the following Siddhdnta — That upon 
which follows the happiness of man is what is to be regarded as ‘ subserving 
the purposes of Man ’ ; happiness follows from the details in question ; — 
hence it follows that they should be regarded as ‘ subserving the purposes 
of Man — “ It has already been pointed out that we actually see that they 
render visible help to the sacrifice (action).” — Our answer to that is that 
it is true we actually see it; but that help does not follow the details as 
laid down for the purpose of rendering that help-, that is, these details are 
found to have been enjoined for the purpose of bringing about certain results 
desired by man [and not for the purpose of rendering any help to the sacrifice : 
if they render any such help, it is only incidentally that they do so]. And 
one thing is an auxiliary or subsidiary to another, not because it helps it, 
but because it is enjoined as being for the purpose of that other tiling * 
this is what has been explained under the Sutra — ‘ One thing is an auxiliary 
to another, because it serves its purpose ’ (Su. 3. 1. 2). 



Adhikarana (2B) : The 4 Acquiring of Property 5 should he 
regarded as 4 subserving the purposes of Man \ 

Sutra (2). — [us before]. 

Bhasya. 

The Acquiring of Property is the subject-matter of this Adhikarana. 
.Several modes of acquiring wealth are.found to have been enjoihfed. — For the 
Brdhmana, by means of Receiving Gifts [officiating at Sacrifices and Teaching] ; 
for the Ksattriya, by means of Conquest and the like ; and for the Vaishya, 
toy means of Agriculture and the rest. 

In regard to this Acquiring of Wealth , there arises the question — Is this 
Acquiring of Property to be taken as ‘ subserving the jmrposes of Action’ ? 
or as * subserving the purposes of Man ’ ? 

The Purvapakm view on this question is as follows : — “ It should be 
regarded as ‘subserving the purposes of Action’, because of the restriction 
{as to the modes of acquiring it). If it were meant to ‘ subserve the purposes 
of Man ’, any such restrictions would be meaningless ; because it is a per- 
ceptible fact that Property brings happiness to man, whether it is acquired 
according to rule or not according to rule. Hence we conclude that it must 
be taken as 4 subserving the purposes of Action’; — and here we find 
these rules to be 4 syntactically connected ’ (i.e. taken along) with those 
Vedic texts which speak of desirable results following from the actions 
(sacrifices) ; while, in the other case (in the event of the rules being taken 
as subserving the purposes of Man) it would be necessary to construe the 
rule with some assumed sentence speaking of results (following from the 
observance of the rules). — We have texts also (which are indicative of the fact 
of the Acquiring of Wealth subserving the purposes of Action) — e.g. (a) 
4 Agnaye ksatnavctte qmrodashamastdkapalam, nirvapet, Y asyahitagneh sak}’- 
-gnirqrhan dahet’ [‘To Agni-Ksamavat he should offer the cake baked on 
eight pans, if the Agni happen to burn the house of the man who laid the 
Fire’] (Taitti. Sam. 2. 2. 2. 4-5) ;—-(&) 1 Yasya hiranyam nashyef agneyadini 
nirvapet ’ [‘ If man lose gold and other things, he should make the Agneya 
and other offerings’] (Taitti. Sana. 2. 3. 2. 6); and so forth; — all these 
are laid down as to be done when there is loss of wealth; and all this 
could be regarded as subserving the Action (of sacrifice) only if the acquiring 
of wealth were for subserving the purposes of Action and thus there were 
some relationship between the Wealth and the Action. On the other hand 
[if the acquiring of wealth were for subserving the purposes of Man], as 
there would be no relationship between the Wealth and the Action, the fact 
that the acts laid down in the indicative texts just quoted are helpful to the 
sacrifices concerned could be only inferred ; and it would also be necessary 
to assume some result as following from these acts. Thus then it follows that 
the acquiring of wealth . which is supported by the injunction of 4 sacri- 
ficing — and without which the performance of the sacrifice could not be 
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accomplished, — must be taken up by (regarded as connected with) the in- 
junction of the sacrifice. From all this we conclude that the acquiring of 
wealth c subserves the purposes of the Sacrifice V’ 

In answer to the above, we have the following Siddhdnta : — The 
acquiring of wealth should be taken as ‘subserving the interests of Man \ 
As a matter of fact, the act of acquiring -wealth is such that when it is done 
it brings happiness to the Man ; hence the- undertaking of the act is due to 
the mans desire for happiness, — he. for the maintenance of his body; when 
a man’s body is maintained, it already shows that he has wealth or property ; 
—the sacrifice also is enjoined for one who has his body and it- is in this 
sense that the performance of sacrifices is laid down for one who has wealth 
or property ; it is not necessary that the acquiring of wealth should be 
included in the Vedie Injunction: (of the Sacrifice) ; as even without the 
word expressive of acquiring wealth being there in the Injunction, the 
sacrifice comes to be performed all .the same (if the performer happens to 
possess the requisite wealth}.— From all this it follows that the acquiring of 
wealth subserves the purposes of Man. 

Further, if the acquiring of wealth were held to be declared by the 
scriptures as * subserving the interests of sacrifices % then the wealth so- 
acquired could not be used for any other purpose ; and this would put an 
end to all sacrificial acts [on account of the man’s death which would come 
about by reason of his not using his wealth for the maintenance of his body- 
says Tuptikd}. 

Again [if the acquiring of wealth subserved the purpose of actions] 
every act would have to he begun with the acquiring of wealth (required 
for the purpose of that act) ; and in that case, there could be no possibility 
of the contingency spoken of in the following text — 1 Api vd svargdt lokat 
chhjdyate yo darshapurnamasaydji san amdvasyam vd purnamdsirn va atipa- 
tayet ’ (Taitti. Sam. 2. 2. 5. 4} [‘If a performer of the Darsha-Purnamdsa omits 
to perform in time the Amdvdsya ox' the Paurrmmdsa sacrifice, he becomes 
cut off from the heavenly regions ’]. [Because the only circumstance in 
which a man can omit a sacrifice is when he has not the requisite wealth 
this contingency could never be possible when every sacrifice would have 
to be begun with the acquiring of wealth.]— Such being the ease [in order to- 
avoid this absurdity], it will be necessary for the Opponent to- hold that 
the acquiring of wealth (for the performing of a sacrifice) would be done at a 
time other than tlxat of the said performance itself ; and in that case, being 
something extraneous to the performance, it could not be helpful to the 
performance. — Nor could the acquiring of wealth (for all sacrifices) be 
taken as to be done once for all at a- particular time (apart from the per- 
formance of any sacrifice), just as the Laying of Fire is done once for all [and 
in this Fire all sacrifices are offered]. The eases are not analogous ; because 
in the first place, in regard to the Fire-laying, we have the distinct Injunction 
that ‘ Fire shoxxld he laid in the spring ’ [while there is no injunction of time 
regarding the acquiring of wealth] ; — and secondly, Fire-laying is not an 
auxiliary (to any sacrifice at all). 

As regards the argument that — “ if the acquiring of wealth were taken 
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as subserving the purposes of Man, then the texts laying down the rules 
regarding the modes of acquiring wealth would be meaningless ”, — our 
answer is as follows : — what you urge cannot set aside the fact that the 
acquiring of wealth subserves the purpose® of man ; as this fact is directly 
perceptible, while what you urge is an indirect reasoning ; and indirect 
reasoning cannot set aside direct perception. Hence, by reason of the 
rules laid down, we might well assume an unseen (transcendental) result to 
follow from the adopting of those rules and restrictions ; but we cannot set 
aside what is actually seen. — From all this it follows that the acquiring of 
wealth is for the purpose of bringing about that happiness which is the 
purpose of Man. Such being the case, when one has to perform a sacri- 
fice with Vnhi corn, he may do it with the com that he has acquired 
for his happiness, or with that which he has acquired for the purpose of 
performing the sacrifice,— -it makes no difference ; as the com acquired for 
one’s happiness is also Com ; and that acquired for the purpose of performing 
the sacrifice is also Com. Hence it is hot necessary for the acquiring of 
wealth to be included in the injunction of the performance of the sacrifice. 

As for the argument that— “ in the Siddhdnta the rule regarding the 
methods of acquiring wealth would have to be taken along with assumed 
sentences having no bearing upon the context, while in the Purvapaksa, 
the rules are taken along with the directly perceptible injunction of the 
sacrificial performance this does not affect our position at all; in our 
view also the rule is connected with the perceptible act of enjoying the 
wealth, not with any assumed mention of results. — “ But how then do you 
know that the following of the rule brings about an unseen transcendental 
result ? ” — It is known exactly as in your case. — “ In our view, the rule 
is taken along with a statement of results and hence it is -understood that 
it helps an act leading to desirable results.” — Our answer to t.hia is that in 
our view also the rule would be taken along with an act leading to desirable 
results ; the only difference being that for you the result is learnt from 
verbal texts, while for us it is seen (in the form of the enjoying of wealth 
and maintenance of the body, etc. etc.). 

As regards the indicative texts (quoted by the Puroapaksin)-- showing 
that certain rites are laid down as to be performed when one’s house is burnt 
and so forth, our answer to that is, that, even when the acq uiring of wealth 
does not subserve the purposes of actions, it is quite possible that there 
should be an injunction of the Ksamavati and such other rites, either on the 
burning of one’s house, or for the obtaining of certain results, or by way 
of an auxiliary to a sacrifice. 

From all this it follows that the acquiring of wealth should be taken as 
‘ subserving the purposes of Man because it is not different from happiness. 



Adhtkabana (3) : The c Prajapati-vratas ’ subserve the 
purposes of Man. 

SUTRA (3). 

Even though they involve the renunciation [of happiness] yet 

THE ACTIONS (IN QUESTION) SHOULD BE TAKEN AS 4 SUBSERVING 
THE PURPOSES OF MAN 5 ; BECAUSE THE AUTHORITY OF 
THE SCRIPTURES IS NOT TO BE DOUBTED. NOR IS 
ANY SUBSTANCE MEANT TO BE MADE (OR EM- 
BELLISHED, BY THE ACTIONS). Consequently. 

ON ACCOUNT OF THEIR CONNECTION WITH THE 

purpose of Man, it must be admitted 

THAT IT IS THE Man THAT IS SPOKEN 
OF IN THE TEXT AS CONNECTED 
WITH THE ACTIONS IN 
QUESTION. 

Bhdsya. 

The PrajdpcUi-vratas form the subject-matter of this Adhikarana,-— 
such as ‘One should not look at the rising sun, nor at the setting sun’ and 
so forth. 

In regard to these, there arises the question — Are these ‘ Prajapati- 
vratas * to be taken as ‘ serving the purposes of Action ’■ 1 Or as ‘serving 
the purposes of Man ’ ? 

On this question, the Purvapaksa view is as follows : — ' ‘ The observances 
in question Should be taken as ‘ subserving the purpose of Actions ’. — 
Why ? — Because in so doing, it would not be necessary to assume a desirable 
result following from them (which must be done if they are to ‘ subserve 
the purposes of Man * ). — ‘ But a desirable result is already mentioned — 
he'-does not become contaminated by sin ’. — The answer to this is that this 
statement is not meant to be an assertion of the desirable result following 
from the observances ; it is only the statement of a settled fact. — From all 
this it follows that the texts laying down the particular observaxice is a 
prohibition of looking at the rising and the setting sun at sacrifices where 
such looking at the sun would otherwise be done or [if it has to be taken 
as an affirmation of something to be done] the observance in question may 
be taken as forming part of a sacrificial performance.” 

Against this, we have the following Siddhdnta — Though they involve 
the renunciation — the giving up — of happiness, the actions like those in 
question should- be taken as ‘ subserving the purposes of Man ’ : that is. they 
have been enjoined for the benefit of the Agent, not for that of an action ; 
what is meant to he enjoined by the text in question is that connection 
with the Agent whose presence is already implied (by the fact that there 
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•can be no action without an Agent), — and not any Connection vrith the action, 
which doe® not exist. [Such being the sense of the text] the authority of 
Me scriptures is not to be doubted, — being, as it is, more authoritative than 
-even the words of one’s parents ; because from the scriptures one derives 
his knowledge directly by himself,— -they being as direct sources of knowledge 
as the sense-organs themselves. — Further, such actions as those in question 
•are not found to render any visible help to any substance (connected with a 
sacrifice).— From all this, it follows that, on account of the connection with 
the purpose of Man, it is the Man that is spoken of as connected until the 
actions like those in question [Le. they subserve the purposes of Man]. 

Further [if the actions were meant to ‘subserve the purposes of an 
Action % then] the effort [activity) of Man [which is expressed by the injunctive 
-affix in ‘ ilcseta % * should look at ’] would have to be taken as used for the 
sole purpose of indicating the injunction of the details of the action only, — 
-and that effort itself would not be regarded as meant to be stressed at all. 

It has been argued above (by the Purvapaksin) that — “ the text contains 
the prohibition of that looking at the rising and the setting sun which would 
otherwise he done — It is true that it would be logical to take the text as 
•containing a prohibition, — as that interpretation would be in keeping with 
the directly expressed meaning of the (negative) words, — and otherwise it 
would have to be taken as indicating a positive observance, which could be 
done (by the negative sentence) only indirectly; — all this is quite true; 
but the fact of the matter is that it is the positive observance that is actually 
■expressed directly ; as the texts in question are found to be introduced with 
the phrase — ‘ Now follow his observances’ ; so that it is a positive observance 
that the rising sun should not be looked at. 

Then again, we have the assertion that ‘he does not become conta- 
minated by sin where whsit is spoken of is an evil effect in connection with 
the Man, not any in connection with an Action. 

From all this it follows that the Prafdpaii-vratas should be taken as 
‘ subserving the purposes of Man 

The same is the case also with the Golaksana-vratas, laid down in such 
texts as ‘ KartmdJcarnyah hartavyah, ( ? ) 

SUTRA (4). 

.[OBJECTION] — “ As THEBE IS HO DIFFERENCE IN THE FORM OF THE 

SCRIPTURAL INJUNCTIONS, ALL THE ACTS SIMILARLY SPOKEN OF 
SHOULD HAVE TO BE REGARDED AS BRINGING ABOUT 
RESULTS THAT MAY BE FOUND TO BE MENTIONED 
IN OTHER VeDIC PASSAGES [AND AS SUCH 
‘ SUBSERVING THE PURPOSES OF MAN *].” 

Bhasya. 

Says the Opponent — “If it is as you say, then the acts laid down in 
such texts as the following should also have to be regarded as ‘ subserving 
,rthe purposes of Man ’—(a) ‘ Samidho yagati, Tanunapdtam yajaii ’ (‘ offers the 
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Samidh sacrifice and offers the Tanunapat sacrifice ’) (Taitti. Sam. 2. 0, 1. 1) * 
— ( b ) ‘ Nanrtam vadit ’ [* One should not tell a lie ’] (Taitti. Saih. 2. 5. 5. 8) ; 
— -as in these also Man’s effort is spoken of, and here also no substance i» 
meant to be made or prepared (by the acts laid down).” 

SUTRA (5). 

[Answer] — In reality, a detail is regarded as ‘ subserving the 
purposes op Man ’ where no authoritative means is 

POUND (TO INDICATE THAT IT SUBSERVES THE PURPOSES 

of an Action), — because in such cases -what is 

LAID DOWN HAS NO CONNECTION WITH 
ANY ACTION AT ALL. 

. Bhasya. 

In reality, it is not right that the Samidh and other sacrifices would have- 
to be regarded as * subserving the interests of Man’. In fact, it is because 
we find no authoritative means for regarding the Prajdpati -vratas as ‘ sub* 
serving the purposes of an action \ that we regard them as ‘ subserving the 
purposes of Man \ That is to say, in the case of these observances, we 
do not find any Direct Assertion (or Indicative Power or Syntactical Con- 
nection or Context or Order or Name) indicating the fact of the observances 
forming part of any actions ; that is why we regard them as * subserving the 
purposes of Man ’ ; specially as these Prajdpati-vratas have no connection 
with any addon at all. — In the case of the Samidh and other sacrifices, on the- 
other hand, we find a ‘means of knowledge ’ in the shape of Context which, 
indicates that these sacrifices form part of a certain act (i.e. the Dairsha-Purna- 
mdsa sacrifices). — Thus the two cases are not analogous.— As regards the- 
‘ Man’s effort ’ spoken of in the texts laying down the Samidh and other 
sacrifices. — that may be taken as a mere reference (to what is already otherwise- 
known). 

SUTRA (6). 

SO IT IS IN ORDINARY LIFE. 

Bhasya. 

In ordinary life also, when, in connection with accomplished acts fulfilling, 
useful purposes, some other aot is mentioned without any result of its own, 
this latter is taken to be a part of the former acts ; and under this impression, 
when they advise people to keep a fast or to repeat a mantra, they are 
satisfied by merely giving the advice, and they do not proceed to say that 
‘ these acts are part of, or auxiliary to, such and such an act leading to a 
result ’ ; — and people do not regard this as a bad form of advice. — Thus it is- 
established that, while the Samidh and other sacrifices are auxiliaries to certain, 
sacrifices, the Prajdpati-vratas are not so. 



Adiukara^a (4) : The Sacrificial Implements are spoken 
of only by way of ‘ reference \ 

SUTRA (7). 


[PC rvapak§ a] — “ The articles should be offered ; AS OTHERWISE 
THEIR MENTION WOULD BE MEANINGLESS; AND BECAUSE 
NOTHING IS SPECIFIED [THEY SHOULD BE OFFERED AT 

the Principal Sacrifice].” 

Bhasya. 

There are the Da rsha -Purnam a sa sacrifices, in connection with which, 
we read — 1 Sphyashcha, kapalam cha, agnihotrahamni cha, shurpancha , 
krsi}djinancha, shamya cha, idukhalahcha , muscdancha , drsachch-a, upald cha , — 
etani vai dasha yajrldyudhdni ’ [where the ten ‘ Sacrificial Implements 
Sphya and the rest are enumerated], [Taitti. Sam. 1. 6. 8. 2.] 

In regard to this, there arises the question — Are these articles mentioned 
here as to be offered ? Or only as to be used for the purpose for which each 
of them is suited ? For the purpose of ascertaining this what we have to 
consider is—Is the text quoted an injunction or a mere reference (recapitula- 
tion) ? If it is an injunction, then the articles have to be offered ; if it is a 
reference , then each of them has to be for the purpose which has been en- 
joined as to be accomplished by its means. 

On this point, the Purmpaksa view is as follows : — “ The text quoted is 
an injunction ; as it is then alone that it can give rise to a particular form 
of activity; otherwise (if it were not .an injunction), it would be a mere 
assertion, serving no useful purpose. — Further, if they were offered, then that 
would be in keeping with their title ‘ Yajhayvdha ’ (‘ sacrificial implements *), 
in the sense that they would be ‘ implements % means of accomplishing ‘a 
sacrifice ’ (by being offered- at it) ; otherwise, they would be the ‘ implements * 
of striking and other such acts (as are done with each of these implements), 
on the basis of the direct injunction of such acts, — and they would be 
‘ implements of the sacrifice ’ only indirectly. — Then again, the number 
(‘ten ’) which is specially mentioned would be explicable only if these 
articles were offered ; as in that case all of them — ten in number — would be 
offered at a sacrifice ; while, in the other case, as the articles would be used 
for several purposes (as several of them are to be used for more than one 
purpose), their number would not be ten only. — From all this it follows that 
the articles should be offered. — And as the offering is laid down without 
reference to any particular sacrifice, it should be taken as to be done at the 
Principal Sacrifice.” 
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SUTRA (8). 

[Siddhahta] — The articles have to be used for the purpose for 

WHICH EACH OF THEM IS SUITED — BECAUSE EACH HAS A DISTINCT 
USE OF ITS OWN ; HENCE THEY SHOULD BE USED IN 
ACCORDANCE WITH THE VEDIC TEXTS (LAYING 
DOWN THEIR USES). 

JBhdsya. 

The text in question cannot be taken as an injunction to the effect that 
‘ the articles are to be offered in fact, it has to be taken as a mere reference 
(or recapitulation), because what it speaks of (i.e. the fact of the Implements 
being used at the sacrifice) is what is already known from other sources 
(ie. the injunctions laying down the use to which each of the implements 
is to be put) ; e.g. — ‘ Strikes the altar with the Sphya ’ (Taitti. Sam. 6. 6. 
4. 1); ‘ Cooks in the pans ’ (Taitti. Sam. 2. 3. 6. 2) ; * Pours the offerings in 
the Agnihotnihavani ’ ; * Winnows with the winnowing basket ’ ; * Spreads the 
deer-skin tinder the mortar’ ; ‘Keeps the pounding stone in the Shamya ’ ; 

‘ Thumps com in the pestle and mortar which has been previoiisly washed ’ ; 

* Pounds it with the pounding stone and the stone-slab which have been 
previously washed ’ ; — each of these sentences lays down the use — striking 
and the rest— to which each of the articles is to be put. The assertion of 
what is already known from other sources can only be treated as a reference 
or reiteration. — As for the ‘Context’ (by virtue of which the Purvapaksin 
has sought to establish the conclusion that the implements in question are to 
be offered at the Principal sacrifice), — that must be taken as set, aside by 
the ‘ syntactical connection ’ (of the sentences just quoted). — As for the 
term ‘ Yajnayudha ’ (‘sacrificial implement’), its use is justifiable only if 
the text is taken as a reference, not when it is taken as an injunction. 
Because as a matter of fact, the term ‘ sacrificial implement ’ (‘ Yajnayudha ’) 
can be applicable to the Sphya and the rest only in a figurative sense. — As 
regards the number * ten that can be taken as referring to the enumeration 
contained in the text. — As a matter of fact, it is quite clear that the Sphya 
and the rest are brought in and used for the purposes of striking and the 
rest; to this end there is certainly an Injunction, — in the form ‘ Strikes the 
altar with the Sphya and so forth ; while there is no such injunction as that 
‘the Sphya and the rest should be made YajMyvdha\ — Prom all this it 
follows that the text in question is only a reiteration of the fact, already 
known from other sources, that the articles in question are to be used for 
the purpose of striking the Vedi, and so forth. 
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SCTRA (9). 

Fl-RTHER, THE C*AKE ANJ) OTHER THINGS HAVE BEEN LAID DOWN AS 

TO BE OFFERED AT THE FRUITFUL SACRIFICES. [Or, THE 
ARTICLES HAVE BEEN LAID DOWN AS TO BE USED AT 
ANOTHER USEFUL ACT.] 

Bkmya. 

The Cake and such other things have been laid down as to be offered at 
sacrifices leading to desirable results ; now if the sacrificial implements also 
were meant to foe offered, then the Cake and other things will have to foe 
taken as optional alternatives to these implements ; so that in one ease they 
would have to foe rejected, as both the alternatives could not be combined ; 
because the Cake, etc., as well as the sphya, etc., would foe connected with the 
act of sacrificing, independently by themselves. 

Or, the Sutra may foe taken to- mean that the articles in question have 
been laid down as to be used for another useful purpose, in the text — ‘ The 
body of the Agnihotm is burnt with his fires and the sacrificial implements \ If 
these implements were to foe offered in the sacrifice, they could not be there to be 
used in the burning of the dead body. — From this it follows that the articles 
are* not to be offered. 

SUTRA (10). 

ALSO BECAUSE WE FEND INDICATIVES TO THE SAME EFFECT- 

3 Bhdsya. 

The same conclusion is indicated also by the text — ‘ There are fourteen 
libations poured at the Paurnarndm sacrifice and thirteen at the Amava&ya 
sacrifice 5 . [If the ten implements were to be offered, then there would 
be ten additional libations, which would make the numbers twenty-four and 
twenty-three, and this would militate against the numbers fourteen and 
thirteen spoken of in the text just quoted.] — From this also it follows that the 
passage in question is a mere reiteration, not an injunction. 


AijT TTK - a rana (5) : Due significance attaches to the singular 
number in the word ‘ pashnm 9 . 

StJTRA (11). 

[P0rvapae:§a continued ) — “The * one-ness ’ has no bearing upon 

THE SACRIFICE ; AS IT IS AUXILIARY TO THE OBJECT (ANIMAL).” 
Bhdsya. 

(a) At the Jyotistoma, there is the animal dedicated to Agni-Soma, 
spoken of in the text — ‘ Yo diksito yadagni^omiyam pmhumdlabhate 5 (Taitti. 
Sam. 6. 1. 11. 6) [‘On being initiated, he sacrifices the animal dedicated to 
Agni-Soma ’] ; and (6) the text * Anadvahau yunakti ’ [‘ Yokes the two bulls ’] ; 
— similarly (c) in connection with the Ashvamedha we have the text, k Vasantaya 
kapihjaldn dlabhate ’ [‘To the Spring, one sacrifices the Kapihjala-hirds ’]. 
[Sha. Bra. 1. 5. 1. 13,] 

In regard to these, there arises the question — Are the numbers, — (a) 
one, ( 6} two, and (o) three, meant to be significant ? Or not ? 

On this question, the Purvapaksa view is as follows : — “ The one -ness 
[as also ‘ two ’ and ‘ many ’] has no bearing upon the sacrifice, — i.e. significance 
is not meant to attach to them, — because 'it is auxiliary to the object . As a 
matter of fact, the number (owe, two or more) is not an auxiliary, either 
to the killing {a, b), or to the yoking ( b ) ; it is auxiliary to ( a ) the animal, 
(6) the two cables, (c) the Kapihjala-biid. What the case-ending directhj 
expresses is the number of the object expressed by the basic noun (to which 
the said case-ending is attached) ; — while the fact of the number pertaining 
to the sacrifice could be indicated only indirectly by Syntactical Connection ; 
— and Direct Assertion is more authoritative than Syntactical Connection.— 
Hence it follows that the number (one, or two, op more) cannot be meant 
to have any bearing on the sacrifice. 

“ The Opponent may say — * The number may not be an auxiliary to 
the sacrifice ; it may be an appurtenance of the Animal (the object denoted 
by the basic noun), and even so, it would have to be regarded as significant \ 
— Our answer to this is that it does not matter whether an appurtenance 
of the Animal or any other object (denoted by the noun) is signified or not 
Signified ; what does matter is that an appurtenance of the sacrifice should 
remain unimpaired ; as for the animal and such objects, even if these are 
impaired (or damaged), the sacrifice itself remains unimpaired ; and it is 
from the sacrifice that the desired result follows, not from the Animal and 
' such things. It is for this reason that it does not matter whether an appur- 
tenance or qualification of the Animal and such things is known or not 
known ; and hence no such qualification could be intended to be expressed ; 
because it is only what serves a useful purpose that is regarded as meant 
to be expressed.” 
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SftTRA (12). 

[PCtrvapaksa continued] — “Also because the text adds 

THE TERM ‘ ONE 
Bhdsya. 

“ There is a text from which we deduce the fact that no significance 
is meant to be attached to the number (of a noun) ; this text is — ‘ Yadi 
somamapahareyith eJedm gam daJceindm dadydt ’ (Shatapatha Bra* 4. 5. 10. 6) 
If they take away the Soma, he should give one cow as the sacrificial fee ’]. 
If significance had attached to the singular number (in ‘ gam \ 1 cow ’), then 
the text would not have added the word £ ekdm ’ (‘one 5 ), as this one-mss 
would have been already signified by the singular number in * gam V — 
Similarly, there is the text — * Am dve, dhenu dve ’ (Taitti. Sam. 5. 6. 21. 1) 
[‘ Two sheep, two milch cows 5 ] ; here also the presence of the word ‘ dve 5 
(‘■two’) indicates the fact that no significance is meant to be attached to 
the dual number in the word 1 avi ’ (‘ sheep 5 ).— Similarly there is the text 
‘ Tnn lalaman 5 (Katha. Sam. 13. 7) [* Three spotted animals 5 ], where the 
term * tnn * (‘ three 5 ) is indicative of the fact that no significance attaches 
to the plural number in the word ‘ lalaman 5 (‘ spotted animals 5 ).” 

SUTRA (13). 

[Purvapak?a continued] — “ ‘ But the number is actually cognised ’ 
— if this is urged [then the answer is as in the following Sutra]. 1 ” 

Bhdsya. 

“ You may urge the following argument — ‘ It is not that no significance 
attaches to the number ; because we actually cognise the number as an 
appurtenance to the verb ; for instance, when it is said Pashim dnaya 
[Bring the animal], only owe animal is brought [and this because the number 
signified by the singular number in ‘ pashum \ is owe]; similarly "when it 
is said Pashu dnaya [Bring the animals (dual number)], two animals are 
brought ; and when it is said Pashim dnaya [Bring the armnals (plural num- 
ber)], several animals are brought ; — and what is cognised from a word 
forms its connotation (what is signified by the word) ; hence we understand 
from the word itself that the number is an appurtenance to the Sacrifice ; — 
and what is understood from the word cannot, without sufficient reason, 
be taken as not meant to be signified — [Our answer to this argument is 
’as follows] — ” 
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SUTRA (14). 

[PClRVAPAKSA concluded] — iC It is not as you say ; WHAT IS UNDERSTOOD 
IS NOT SIGNIFIED BY THE WORD ; AS IT IS REALLY SIGNIFIED 
BY THAT (SENTENCE IN WHICH THE WORD OCCURS) ; — 

JUST AS IN THE CASE OF THE WORD 
* FffRVA ’ ( £ FOREMOST 

Bhdsya. 

“It is not as you say. It is true that the number is understood ; but it 
is not signified by the word] as in reality, the. idea is due to a mis- 
conception. — 'How so?’ — -That the number is an appurtenance to the 
sacrifice can be understood only from the sentence (Syntactical Connection), — 
and Syntactical Connection is set aside by Direct Assertion (Direct connotation 
of the word). Hence it follows that the notion of the number ‘one’ and 
the rest appertaining to the sacrifice cannot be accepted as signified by the 
word.— Then again, what is not actually signified by a word is also sometimes 
understood ; for instance, when it is said ‘ purvo dhdvati *' (‘ the foremost 
man runs ’), that man alone can be called ‘ foremost ’ who has a correspond- 
ing ■■ hindmost man ’ ; hence when the term ‘ foremost 5 is used, the ‘ hind- 
most ’ also becomes understood (as implied),— and yet the words used (* the 
foremost man runs ’) do not signify the idea that ‘ the hindmost man runs 
—Similarly in the case in. question, when the word 1 pashum ’ is used, the 
number ‘one’ is understood (as implied), but not as appertaining to the 
sacrifice. Just as in the case of the word 6 foremost ’ the hindmost is only 
Understood, and not predicated (enjoined) in regard to anything, — in the 
same manner in the case in question, the number is only understood; not 
predicated (enjoined), as something to be done at the sacrifice, — nor in 
regard to the animal. — ‘ But why should it not be taken as predicated 
(enjoined) in regard to the animal ? ’—For the simple reason that there is 
no injunctive (or predicative).— ‘ The verb shall be the injunctive.’ — That 
also is not possible; as a matter of fact, what the verb 4 dlabhate ’ (in the 
sentence ‘ pashum dlabhate') enjoins is the connection between the Deity 
and the substance, and hence it cannot enjoin the connection between the 
number and the object numbered ; as if it did, then there would a syntactical 
split. — 'From all this we conclude that no significance attaches to the number 
(in the word ‘ pashum ’ asf used in the sentence ‘ Pashum dlabhate ’).” 

SUTRA (15). 

[Siddhanta] — The Number is really found to be signified by words ; 

AS THE IDEA OF THE NUMBER GOMES WHEN THE WORD COMES ; 

SO THAT THE COGNITION OF THE SIGNIFICATION OF 
THE WORD IN THIS CASE IS EXACTLY AS IN 
THE CASE OF OTHERS (OTHER WORDS). 

Bhasya. 

The particle ‘ tu ’ ( 4 really ’ ) is meant to set aside the Purvapaksa view. 
It is not true that the word does not directly denote the Number as having 
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a bearing upon the sacrifice; in fact the Numter is found to subsist in the 
connotation of the verb, . For instance, in common parlance, when one says 
‘ Pmhum anaya (‘ Bring the animal '), the' . noun * pashuM* .. (‘ animal ’) 
being in the singular number, what is understood from the words is the 
act 0 / bringing up m qualifie/l by ‘ unity ’ and die * animal ’ ; — when one 
says ‘ Pashu anaya ’ (‘ Bring the two animals *) [the noun v pmhi I being in 
the Dual Number], what -is understood is the same thing qualified by 
‘duality ’ ; so that unity has disappeared (with the disappearance of the 
word with the singular ending) and duality has appeared (with the coming 
in of the word with the Dual ending) ; and when a thing appears on the 
coming in of a word, that thing is known as the connotation of that 
word. — Thus, it is found that the cognition of the signification of the word m 
this case is exactly as in the case of other words ; for instance, when one says 
‘ Bring the horse \ the bringing of the horse is understood to be expressed by 
the words, — when it is said ‘ Bring the cow ’, the bringing of the cow is under- 
stood to be expressed by the words, — and the notion of the horse disappears 
and that of the cow comes in [on the disappearance of the word ‘horse* 
and the appearance of the word * cow ’] ; — from this it is understood that the 
horse forms the connotation of the word ‘ horse and the cow, that of the word 
c cow \ 

It has been argued above (under Su. 11) that — “ Direct Assertion sets 
aside the indication of Syntactical Connection — The answer to this is as 
follows Direct Assertion does not say that ‘ what is indicated by 
Syntactical Connection is not true ’ ; all that it does is to express the Number 
as pertaining to the object denoted by the Noun ; and (what we say is that) 
it is this Number as pertaining to the object that is indicated by ‘ Syntactical 
Connection * as bearing upon the Sacrifice. [So that there is no conflict 
between the Direct Assertion and Syntactical Connection, and hence no 
setting aside of the latter by the former.] In faet, what happens is that 
what is denoted by the Noun, as also what is denoted by the case-ending, 
becomes connected (through Syntactical Connection) with what is denoted 
by the Verb. Hence in the case of the sentence * Pashumdlabheta what is 
understood (from the words) is the sacrificing (denoted by the verb * dlabheta ’) 
as qualified by the two qualifying adjuncts (the animal denoted by the 
noun ‘ pashu ’ and the number * one ’ as denoted by the singular case-ending 
in ‘ pashum ’ ] ; and as the whole of this forms one connected idea, it is 
regarded as ‘ one sentence \ — If the number ‘ one ’ were taken as predicated 
of the animal, the verb, alone by itself, could not predicate what is expressed 
by the verb, as well as the connection between the number and the numbered. 
-—From all this it follows that the Number is meant to be signified as bearing 
upon the sacrifice. _ 

SUTRA (16). 

TO THE SAME EFFECT, WE EIND INDICATIVES. 

JBhdsya. 

What are these ‘ indicatives ’ ? 

(a) There is the following text — * Karyh yamydh, amaUptci remdrah, 
nabhorupdh pdrjanydh, tesdm adndragno ddshmnah ’ [‘The animals with 

, 2 . / ^ 
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moonlike ears are dedicated to Yama, the haughty ones are dedicated to 
Rudra, those in the form of the sky are dedicated to Parjanya ; that 
dedicated to Indra-Agni forms the tenth of those ’] (Vajasaneya Sam. 24. 3).. 
Now here ‘that dedicated to Indra-Agni * could be the ‘tenth’, only 
if the plural number in each of the three nouns did actually signify the 
number three [so that there would be three ‘ dedicated to Yama \ three 
4 dedicated to Rudra and three ‘dedicated td Parjanya \ thus making 
nine in all, and then, in addition to these would come ‘ that dedicated to 
Indra-Agni as the tenth.] 

(h) Similarly, there is the following text— 4 Krsna bhaumdh, dhumra 
dntariksdh, brhanto divyah, shabala vaidyiddli, s idhrndatdrakdh ’ (Vajasaneya- 
Sam. 24. 3); and in reference to this passage, we have the following — 

* Ardhamasandm vd etat rupam yat pahchadashinah ’ (Shatapatha Bra. 13. 2. 
S. 1) [‘ The dark ones are dedicated to the Earth, the dusky ones to the Sky, 
the large ones to Heaven, those of variegated colour to lightning, and those 

suffering from Sidhma to the Stars ; these fifteen constitute the form 

of half -months ’] [Here also we can have the number fifteen only if the plural 
number in each of the five nouns ‘ Krmdh * and the rest actually Signify 
the number three], — 

From all this we conclude that significance must attach to the Number. 

It has been argued that “ such expressions as * ekdm gam ’ (‘ one cow ’) 
show that the Number one is not signified by the singular number (in f gam ’ ) ” . 
— The answer to this is that the word ‘ekdm' (‘one’) is used in such 
expressions for the purpose of predicating the connection between the cow 
and the number (one ) ; otherwise (if only the word * gam ’ were used), the 
sentence would be understood to predicate the connection between the 
cow and the sacrificial fee ; for this reason it is necessary to read the word 

* ekcm * even when the singular number in ' gam ’ actually signifies the number 
one. — Such expressions as ‘ two sheep % * two cows ‘ three houses ’ (which 
have been cited by the Purvapaksin) are mere reiterations (and hence 
do not prove what the Opponent seeks to prove). 


Adhikabana (6) : Significance attaches to the Gender — 
Supplement to the foregoing Adhikarana. 

SUTRA (17). 

SO ALSO IS THE GENDER (MEANT TO BE SIGNIFICANT ) . 

Bhasya. 

Having decided as above [that significance must attach to the Number], 
it follows as a necessary corollary that significance should attach to the 
Gender also, as it is expressed by the same word as the Number. It is only 
then that we can explain such texts as the following — ‘ Vasante prdtah 
ugneyim krsna gnvdmdlabhate grisme mtidhyandiive simhimaindnm, sharadi 
aparahne shvetdm bdrhaspatydm ’ [‘In spring, he Sacrifices, in the morning, 
the black-necked animal dedicated to Agni; in summer, he sacrifices, at 
midday, the lioness dedicated to Indra; in autumn, he sacrifices, in the after- 
noon, the white animal dedicated to Brhaspati ’] (Taitti. Sam. 2. 1. 2. 5) ; — 
then follow the words * garbhinyo bhavanti ’ [‘ These animals are pregnant ’] 
(Taitti. Sam. 2. 1. 2. 6) ; as ‘ pregnancy ’ can be a qualification of the female 
only, it follows that the animals spoken of must be females [which shows that 
due significance should attach to the norms used in the text in the Feminine 
Gender, i.e. the nouns ‘ krsnagrivdm ‘ simhim ’ and ‘ shvetdm ’]. — Similarly 
there is the text, e ashva rsabho vrmirvastah purusah — iti te prdjdpatyah ’ 
[‘ A horse, a bull, a ram, a goat, and a man — these are to be dedicated to 
Prajdpati ’] (Taitti. Sam. 5. 6. 12.1) ; — in reference to this text, we have 
the following passage — ‘ Muskctrd bhavanti sendriyatvaya ’ [‘ These should 
be entire (not castrated) in order to be able tohave the generative potency ’] 
(Taitti. Bra. 1. 8. 2. 2) ‘being entire ’ (not castrated) is a qualification that 
can belong to males only ; hence the text shows that the animals meant 
must be males [which proves that significance is meant to attach to the 
masculine gender of the nouns 4 ahsvah ’ and the rest]. 

This Adhikarana may be presented in a somewhat different manner, 
as follows: — What the Sutra — ‘ .So also is the gender ’ — does is to apply 
the details of the (foregoing) Adhikarana, which has dealt with Number, 
to the Adhikarana (present one) dealing with Gender. 

The Purvapakm view in this case (like that in the last Adhikarana) 
would be as follows : — “ No significance attaches to the Gender; because 
Direct Assertion sets aside the indications of Syntactical Connection ; nor 
do we find any assertion to the effect that the Gender is meant to be signi- 
ficant. Then again, we have a text also indicative of the same conclusion — 
‘ Stngauh somakrayani ’ [‘ The price paid for the Soma is the female cow *] ; 
now here the addition of the epithet 1 Stri' (‘female’) shows that no 
significance attaches to the Feminine Gender of the noun ■ Somakrayani ’ 
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[for if it did, then there would be no point in adding the epithet 4 female — 
4 How then is it that when one says mrgim drvaya {bring the doe), the buck 
is not brought [as it should be, if no significance attaches to the Feminine 
Gender in the noun 4 mrgim ’] ? — There is no force in this ; as the idea produced 
by the expression 4 mrgim dnaya ’ (which prevents the male deer being 
brought in) is not derived from the words direetly ; it is only implied {in- 
directly), as in the case of the expression 4 the foremost man runs ’ (where 
the notion of the hindmost man is only implied , not directly expressed by 
the word).” 

The Siddhanta in answer to this is as follows : — Significance does attach 
to the Gender ; in fact, the indication of Syntactical Connection is not negatived 
by Direct Assertion. As indicative of the same conclusion we have the 
texts (quoted above ) — 4 These should be pregnant’, ‘They should foe entire 
(not eastrated) ’. — As regards the argument based upon the phrase 4 stri 
gauh somakrayani % in fact no significance attaches to the epithet 4 stri * ; 
so also no significance attaches to the term 4 purusa * (‘ male ’) found in the 
sentence 4 He sacrifices male elephants for offering to Prajapati ’. In support 
of the view that due significance should attach to Gender, — we have already 
stated a clear reasoning.— From all this it follows that significance does 
attach to Gender. 



Adhikarana (7) : The c Complementary Details 5 serve the 
purpose of bringing about an unseen Transcendental 
Effect. 

SUTRA (18). 

[Prima Facie Siddhanta]-- In the case of all ‘ complementary 

DETAILS \ WITHOUT DISTINCTION, THE ApORVA (TRANSCEN- 
DENTAL Effect) must be understood to be brought 
ABOUT. 

Bhasya. 

Complementary Details [i.e. such details as come into a sacrifice only 
as tending to embellish the substance or the deity, or both — says the 
Tantraratna ] are to be taken as the subject-matter of the present Adidkarana ; 
i.e. such sacrifices as the Uttama-Praydja, the Pashupuroddsha, and the 
Svisfakrt form the subject-matter of enquiry. 

In regard to this, there arises the question — Is every one of these 
sacrifices preparatory (embellishment) of the Deity concerned ? Or does the 
sacrifice produce a transcendental effect in the Deity ? 

On this question, the Prima Facie Siddhanta is as follows : — In the 
case of all Complementary Details without distinction a Transcendental Effect 
must be understood to be brought about that is to say, in the case of all 
complementary details, like the sacrifices named above, the bringing about 
of a transcendental effect must be admitted ; because there is no distinction 
between the sacrifices in question and those other acts which are spoken 
of by means of such other verbs as ‘ sacrifices \ ‘ offers ‘ pours libations 1 . 
—And the general principle has already been laid down (in the Bhasya on 
Su. 2. 1. 4) that 1 an accomplished entity is enjoined with a view to the 
bringing about of what is still to be accomplished ’. 

SUTRA (19). 

[PffRVAPAKSA, traversing the Prima Facie Statement of the 
Siddhanta] — “ In the case of the Injunction (of the 
Complementary Details) in question, there can be 
no bringing about (of a Transcendental Effect) ; 

AS THERE IS A DISTINCTION AMONG VERBS ; AND 

there is no word enjoining the Trans- 
cendental Effect (to be brought 

ABOUT BY THE DETAILS IN 
QUESTION).” 

Bhasy a . . 

[Says the Purvapak§iri\ “ In connection with the Injunction in question, 
there can be no bringing about of a transcendental effect ; because there is 
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a distinction among verbs ; that is, there is that verb which expresses an act 
serving a purely visible purpose (the cleaning of vessels for instance), — - 
from such an act no transcendental effect can follow; there is however 
another verb which expresses an act which does not produce any visible 
effect (e.g. the reciting of a certain Mantra) ; — from such an act there must 
follow a transcendental effect.-— Now as regards the particular sacrifice in 
question — he. the Pashupuroddsa, for instance,— it serves a visible purpose, 
inasmuch as when this sacrifice is performed, the Deity concerned is 
recalled to the mind; and in the Svisfakrt sacrifice also there is the visible 
purpose served that the offering-material (remnant) is disposed of. [Thus 
then there being visible results, there is no room for an unseen transcendental 
effect.] Nor is there any other word (apart from the said verb) which could 
lay down a transcendental effect. — Prom ail this it follows that every one 
of the sacrifices in question is a preparatory embellishment (of the Deity 
concerned).” 

SUTRA (20). 

[Final Siddhanta] — In reality, a transcendental effect must 

FOLLOW FROM THE SACRIFICES IN QUESTION ,* EVEN THOUGH 
THERE IS THE DESIRE TO BRING ABOUT (THE EMBELLISH- 
MENT of) the Deity ; where there is a purpose served 

BY IT, THE SACRIFICE OCCUPIES A SUBORDINATE 
POSITION 5 WHERE THE ACT ITSELF RESTS IN THE 

Deity, it is subordinate to that Deity 

[HENCE THE TRANSCENDENTAL EFFECT 
PRODUCED RESTS IN THE 

■ ' - Deity]. ■ ■ 

Bhdsya. 

In reality a transcendental effect must result from the sacrifice in 
question ; even though there is the desire to bring about the embellishment of 
the Deity '.—where there is a purpose served by the sacrifice— this purpose 
being either the embellishment of the Deity or the disposal of the remnant- 
material, — the sacrifice occupies a subordinate position. What happens is 
that by the reciting of the Mantra, the Deity is recalled to the mind (this 
being the embellishment of the Deity — a visible purpose) ; and while this 
visible purpose (of recalling the Deity to the mind) is being done by the 
Mantra, there is the other action of making the offering which is found to be 
laid down for the purpose of bringing about a transcendental effect * and 
there is no visible result brought about by this latter act ; — and inasmuch 
as this act of making the offering rests upon the Deity .-—having been made 
to him, — it follows that the transcendental effect that is produced by it 
must also rest in that same Deity. 



Adhikaraista (8) : Introduction to the main subject-mutter 

of the Adhyaya. 

SUTRA (21). 

In regard to the purpose served by substances and actions, 

THERE IS (SOMETIMES) EQUALITY AND (SOMETIMES) INEQUALITY 
— [THIS IS WHAT IS NOW GOING TO BE DEALT WITH], 

Bhatyya. 

The treatment of the subject-matter of Adhyaya III is finished. After 
this we are going to explain the ‘ equality ’ and 1 inequality ’ among sub- 
stances and actions, in regard to the purpose served by them. In some cases, 
there is ‘equality’, in other eases there is ‘ inequality \ For instance, 
there is * inequality 5 between Amik$d (Curdled Milk) and Vajina (Whey) 
[see Su. 4. 1. 22 et seq,']', there is 'inequality’ between Kray a (Purchase) 
and Pdmsu (Dust)* [see Su. 4. 1. 25 etseq.] ; while there is ‘ equality ’ between 
the holding of the stick by the Maitravaruna and the holding of it by the 
Sacriflcer [see Su. 4. 2. 16 et seq. ] .—Similarly may ‘ Equality ’ and ‘ Inequality ’ 
be traced in particular cases. 


f 


[Up to this point we have considered the subject of the Principal act and its 
Subsidiary (which is the subject-matter of Adhyaya III) ; — as leading up to the 
subject of Motive, which , is the subject-matter of Adhyaya IV. Henceforward 
we shall devote all our attention directly to the main subject of Adhyaya IV, by 
itself. In some cases however — -as in the Adhikarana dealing with Curdled Milk 
and Whey, we shall discuss the question of ‘ Principal and Subsidiary also ’ as bearing 
upon the question of Motive. What is meant by ‘ equality ’ between two things 
is that both of them constitute the ‘ motive ’ behind a certain act ; and what is 
meant by ‘inequality’ is that while one of them is the real ‘motive 1 behind an 
act, the other is only a bye-product, coming only incidentally. — And it is 
cases of this ‘equality’ and ‘inequality’ that will be considered now. — 
Tantraratna.1 

* At the Jyotistoma in the process of purchasing Soma, a heifer is led out of 
the Sacrificial House, and on the spot where she puts her right foot at the seventh 
step, they halt and certain libations are offered ; the dust of the spot is collected 
and kept safely by the Sacrificer’s wife. Now here the Purchasing of the Soma 
is the motive behind all the details, while the collecting of the dxist is only incidental. 
Hence there is ‘ inequality ’ between the two. — See Prdbhdkara Mimdmsa, pp. 279- 
280. 




Adhikarana ■ (9) : The securing of 4 Curdled \ Bits ’ is the 
motive behind the act of putting curds, into hot milk. 

SUTRA (22). 

[PfmvAPAKSA] — “ When several things are brought about by 

THE SAME ACT, THEY SHOULD ALL EQUALLY BE REGARDED AS 
THE ' MOTIVE ’ OF THAT ACT.” 

Bhasya. 

In connection with the Vaishvadeva sacrifice performed in course of the 
■Chdturmdsya sacrifices, we read — ‘ Tapte payaai. dadhyanayati, sa vaishvadevl 
■dmiksd, vdjibhyo vdjinam ’ [* He puts curd into hot milk, whereupon the 
curdled milk that is produced is offered to the Vishvedevas and the liquid 
whey is offered to the V a jins ’]. 

In regard to this, there arises the question — What is the motive behind 
the act of putting curd into hot milk ? — Is it the securing of the Curdled Milk 
{Amilcsa), and not that of the Whey ( Vdjina ) ? Or is it both ? 

On this question, the Purvapalcm view is as follows — “Both (Curdled 
Milk and Whey) form the motive behind the act. — Why ? — When a useful thing 
is brought about by the performance of an action, that thing is regarded 
as the ‘ motive ’ behind that act ; in the case- in question, when the act of 
putting ■ curd in hot milk is done, both the things are brought about, the. 
Curdled Milk and also out of the same, the Whey. How the act might have 
been regarded as done for the purpose of securing only one of these, if there 
were some ground for making a distinction between the two ; — but there is 
no ground for making a distinction between the two ; — hence it follows 
that the putting of curd into hot milk is for the purpose of securing both 5 
and thus the one act (of putting curd into hot milk) should be taken as 
incited by (done for the sake of) both the substances.” 

SUTRA (23). 

[Siddhanta] — In reality, the Curdled Mile should be regarded 

AS THE PRINCIPAL MOTIVE, BECAUSE IT IS IN THAT THAT THE 
MIXED TASTE IS PERCEIVED. 

Bhasya. 

It is not true that both the substances are the ‘ motive ’ behind the 
act in question ; because in reality the Curdled Milk is the motive.~Why ? 
— Because iu the case in question, what forms the offering material is not what 
is produced out of Milk and Curds ; if that were the offering-material, then 
the fact of both Curdled Milk and Whey being produced out of Milk and 
Curds would be a ground for making a distinction in favour of the view 
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that both form the ‘ motive — “ What, then, is the offering-material ? ” — 
The offering-material consists of Milk mixed with Curds. — “ How do you 
get at this idea ? ” — We deduce this from the fact that the text speaks of 
‘ ad ’ (i.e. the milk itself mixed with curds), — and not what is produced 
out of it— as what should be offered to the Vishvidews. 

Says the Opponent — “From the use of the Feminine Pronoun {' sd') 
it is clear that it is the Curdled Milk (* Amiksd which also is in the Feminine 
Gender) that forms the offering-material, and it is produced out of milk and 
curds ; similarly, the Whey also is an offering -material, and this too is produced 
out of milk and curds; [so that both stand on the same footing regarding 
their being the motive behind the act of putting curds in hot milk].” 

Answer — It is not so ; it is the hot milk itself which, on being mixed 
with curds, becomes the Curdled Milk', so that the presence of the 
Fe minin e Gender does not affect our position at all. 

Says the Opponent — “ If it is the Milk mixed with Curds that forms the 
offering-material, then why is it said that it is the Curdled Milk {Amiksa) 
that is the motive behind the act of putting curds into hot milk ? ” 

Answer — That is because it is in the Curdled Milk that both milk and 
curds are present, — not in Whey. 

“ How do you know that ? ” 

We know it from the fact that the mixed taste of Curds and Milk is 
found in the Curdled Milk; i.e. it is in the Curdled Milk that we perceive 
the taste of Milk and Curds mixed together ; and from this fact it is deduced 
that both Milk and Curds are there. Of the Whey, on the other hand, the 
taste is bitter and pungent [which does not indicate the presence of Milk 
and Curds]. 

Says the Opponent — “ When the curds are put in hot milk, two things 
happen — the milk becomes mixed up with the curds, and it also becomes 
separated from the whey; why then should it be assumed that what is 
desired to be secured by the act is the mixture (of the milk with curds) 
and not the separation (of the milk from whey) ? ” 

Answer — In the first place, the mixing of the Milk with Curds Is ex- 
pressed directly by the words of the text, while the separation of the Milk 
from Whey is not expressed by the words of the text. — Secondly, the 
Pronoun (‘ sa ’) also becomes construed with the word that precedes it. 
In accordance with the Puroapaksa view, on the other hand, the putting of 
curds into hot milk would have to be taken as being done for the purpose of 
separating the Milk from the Whey ;— which separating, not expressed 
■ directly by any words, will have to be taken as indirectly indicated ; and 
when there is a doubt as to which of the two — Direct Expression or Indirect 
Indication— should he accepted, it is the Direct Expression that would have 
to be accepted as the more authoritative of the two. 

From all this it follows that the putting of curds into hot milk is for the 
purpose of securing the Curdled Milk ; and the use of the word * amiksd ’ 
in the text is only by way of reiteration, because when curds are put into 
milk, this mixture is exactly * curdled milk ’ (* amiksd ’) itself [so that 
no useful purpose is served by the addition of the word ‘ amiksa except 
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that of reiteration]. — Thus we conclude that it is Curdled Milk which forms 
the motive, and Whey is not the motive. 

SUTRA (24). 

Also because it is the principal thing that is eulogised 
[and it is the Curdled Milk that has been eulogised]. 

Bhasya. 

It cannot be right to regard both the things as the ‘ motive ’ ; nor Ib 
there any declaration to the effect that ‘ this tiring is the motive, not that 
thing ’ : in fact a motive is assumed simply because without a motive the 
act would be useless. Under the circumstances when the injunction of an 
act has been rendered useful by the assumption of one motive, there can 
be no reason for regarding any other thing as the motive. Nor is it true 
that no ground for differentiation is to be found. — “ How do you know that 
there is a ground for differentiation ? We deduce it from the fact that 
it is the principal thing that is eulogised ; i.e. in all cases, the most reasonable 
course is to eulogise the principal thing ; and as the principal thing (Curdled 
Milk) is mentioned first, it is recognised as the ‘Motive’ ; and when this 
one motive has been found for the act, and thereby its uselessness has been 
set aside, there is no reason why a second motive should be assumed. In 
the case in question the first to be mentioned is the Curdled Milk and the 
Whey comes second. Hence it follows that it is the Curdled Milk that is 
the motive. 

Further, we find that the Curdled Milk has been eulogised by the words 
of the Veda itself, in the following text — ‘ Mithunam van dadhi cha slbrtahcha, 
atha yat sdmsrsfam mandamiva mastviva, pari cha dadrshe garrbha em sah ’ 
[‘ Curds and boiled milk form a couple ; when the two are mixed up, 
something like a solid mass appears ; this appears like the foetus’]; here 
we find the Curdled Milk eulogised as ‘foetus’ ; and it is the foetus, not 
the liquid in the womb, which is the motive behind the coupling. From 
this eulogy also we infer that the Curdled Milk is the motive. 

“What is the purpose served by this Adhikarana ? ” 

The purpose that is served is as follows : If both (Curdled Milk and 
Whey) formed the motive, then, in the event of the Whey being lost (or 
spoilt), it would be necessary to put curds again into hot milk (in order 
bo secure another supply of Whey) ; on the other hand, if the Whey did not 
form the motive, then in the event of the Whey being lost (or spoilt), there 
would be no need for putting curds into hot milk again. 



Adhikarana (10) : The operation of the steps of the cow is 
not the motive behind the act of bringing in the cow. 

SUTRA (25). 

THK ‘ OPERATION OF THE STEPS 5 CANNOT BE THE MOTIVE OF THE 

* Bringing up ’ op the cow ; as this latter is for a different 

PURPOSE. 

Bhasya. 

In connection with the Jyotistoma, we read — ' Aruipxyd pihgdksyd 
ekahdyanyd somam krlndti ’ [‘With reddish tawny-eyed one-year-old cow, 
he purchases the Soma ’] (Taitti. Sam. 6. 1. 6. 7) ; in connection with this 
same, there is a n other text — ‘ Satpaddni anuniskramati ’ [‘ He follows the 
cow for six steps’] (Taitti. Sam. 6. 1. 8. 1), and then, ‘ Saptarnam padam 
adhvaryuranjalina grhnati ’ [* The Adhyaryu takes up with his two hands 
the dust from under the seventh step ’] ; — then there is another text — 
‘ Yarhi havirdhdne prdchl pravartayeyuh tarhi tenaksamahjyt ’ [■ If they drive 
the cart towards the east, then he should anoint the axle with the dust 
taken up ’3 (Taitti. Sam. 3. 1. 3. 1). \ 

In regard to this, there arises the question — Is the Bringing up of the 
cow , which is to be paid as the price of the Soma, for the purpose of securing 
the dust from under the foot at the seventh step ? Or for the purpose of 
securing the purchase of the Soma ? 

The Purvapaksa view is that— inasmuch as both— the Purchase 
as well as the securing of the dust from under the foot — are accomplished 
by means of the Bringing up of the cow, — both should be regarded as its 
‘motive’. We do not perceive any ground for distinction (whereby one, 
and not the other, would be regarded as the motive) this has already been 
explained under Sutra 4/ 1. 22, where it has been said that ‘ when several 
things are brought about by the same act, they should all equally be regarded 
as the motive of that act . 

In answer to this, we have the following Siddhdnta — The 'operation of 
the step ’ is not the motive — why ?— because the Bringing up of the cow is for 
the purpose of securing the purchase (of the Soma) ; as a matter of fact, with- 
out the Bringing up of the cow, no purchase of the Soma would be possible 
at a particular spot j— hence it follows that the securing of the purchase is 
the motive for the Bringing up of the cow ; and hence the purchase is its 
motive, and hence it cannot, at the same time, have the 6 operation of the 
steps ’ also as its motive. 

Then again, there is no such injunctive sentence as that * the dusts 
of the step of the cow should be taken up “ But the one-year-old cow 
would he connected with the sentence speaking of the taking up of the dust of 
the feet ”. — That cannot be, we reply. The particular sentence ‘ Bkahdyanyd 
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krlnati ’ [‘ Purchases Soma with the one-year-old cow’] has declared the 
one-year-old cow as to be used for the purchasing of the Soma, — while with 
the sentence speaking of the taking up of the dust, the one-year-old could 
he connected only by reason of its occurring in the same Context ; — and 
certainly Sentence, (Syntactical Connection) is more authoritative that! the 
Context. Hence what happens is that the one-year-old cow, which hits been 
declared to be for the purpose of the Purchase of Soma, comes incidentally 
to be connected with the sentence speaking of the dust of the feet ; the sense, 
of this latter connection being — ‘ Of this cow which really serves a totally 
different purpose, the dust under her seventh step should be taken up and 
collected — From all this it follows that the Purchase forms the motive 
for the Bringing up of the Cow, and the ‘ Step ’ is not the motive of any- 
thing. 

What is the purpose served by this AdhUcaraiya ? ” 

If both — purchase and operation of the steps, — were the motive for the 
bringing up of the cow, — then in a case where the seventh step of the cow 
falls upon stone (from where no dust can be collected), the cow will have to 
be brought up again for the securing of the dust from under her left foot; 
-—on the other hand, if this * step-operation * is. not the motive, then in the 
case cited, it would not be necessary to make the cow go again for six steps 


m 


* 



Adhikarana (11): The * Winnowing of the Husks’ is not 
the motive of the Potsherds. 

SUTRA (26). 

The naming (of the potsherd) after its purpose is based upon 

WHAT IS TO COME ; AS THE CONNECTION IS DUE TO THAT ; 

SPECIALLY AS IT IS FOR THAT PURPOSE THAT THE 
ARTICLE IS ENJOINED. 

Bhdsya. 

In connection with the Darsha -Purnamasa, we read — ‘ Kapalem pur odd- 
sham shrapayati ’ [‘Bakes the cake upon potsherds ’] (Taitti. Sam. 2. 3. 
6. 2);— and further on, ‘ Puroddshakapalena tusdn upavapati ’ [‘Winnows 
the husks with the Cake-potsherd ’]. [This refers to the winnowing of the 
husks of the com which is done at the time that it is threshed, prior to 
being made into dough out of which the Cake is to be made. — Tuptlkd.] 

In regard to this, there arises the question — What is the motive behind 
the securing of the Potsherds ? — Is it both Baking of the Cake and Winnowing 
of the husks ? Or the Baking alone, not the Winnowing ? 

The Purvapaksa view is that — “ There being no ground for discrimina- 
tion, both should be regarded as the motive.” 

In answer to this, we have the following Siddhdnta — The naming 
of the Potsherd after its purpose , — i.e. the name ‘Cake-potsherd’ — signifies 
that which is for the purpose of the Cake [and not ‘ that in which the Cake 
has been baked ’ ; so that the meaning of the second sentence cannot be 
that ‘ the winnowing should be done with that potsherd on which the Cake 
has been baked ’ ; and it is only if the sentence meant this that the winnowing 
could be taken to be the motive in question]. — “ How do you know that 
such is the signification of the name ? ”- — As a matter of fact, the Cake is 
not there at the time (of the winnowing) [as it is made only after the winnow- 
ing and threshing of the corns and preparation of the dough] ; and it is only 
if the Cake were there at the time that the naming could be based upon 
a connection (between the Cake and the Potsherd) existing at the time. 
For this same reason (of the Cake not yet having come into existence), the 
naming could not be based upon any past connection (between the Cake 
and the Potsherd). Consequently the connection between the Cake and the 
Potsherd (on which the naming is based) must be taken to be with what is 
to come [i.e. the Cake that is going to be baked ; so that what the name ‘ Cake- 
potsherd ’ signifies is ‘ that Potsherd on which the Cake is going to be baked ’] ; 
and this connection with ‘ the Cake going to be baked ’ must be due to that 
which is to come ; hence the meaning of the second text must be that ‘ the 
husks should be winnowed with that Potsherd of which the Cake is the 
‘ motive ’ [that is, which has been secured for the purpose of baking the 
Cake, which is to be done later on]. 
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Such being the meaning of the second text,-— in a case where the material 
to be offered is Cooked Rice, and there is no Cake, if a potsherd were to be 
brought in for the winnowing of the husks, such a potsherd would not be a 
4 Cake-potsherd ’ [as in this ease there being no Cake at all, the potsherd 
could not have any sort of connection, past, present or future, with the 
‘ Cake \'| ; and in that case the husks should not be winnowed with such a 
potsherd [as the injunction is that the winnowing should be done with the 
Cake-potsherd ; and this name ‘ Cake -potsherd ’ has been found to mean 
* that potsherd on which the Cake is going to be baked ’j- 

From all this it follows that the winnowing of husks is not the motive 
behind the Potsherds ; it is the Baking that is the motive. 



Adhikarana (12) : The i Dung 5 and the 4 Blood 5 are %o£ the 
4 motive 5 /or the bringing in of the Animal . 

SUTRA (27). 

Tee Blood and the Dxjng are not the ‘ motive 5 for (the bringing 
in of) the animal ; as the animal is not killed for 

THE PURPOSE [OF SECURING THOSE THINGS]. 

Bkdsya. 

At the Jyotistoma sacrifice there is the animal ‘ dedicated to Agni-Soma ’; 
in connection with this animal we read—' Hrdayasyagre avadyati. atha 
■jihvaydh ’ [' First of all, he slices out a portion out of the Heart, then out 
-of the Tongue ’] — and so forth (Taitti. Sam. 6. 3. 10. 4) ; — and then there 
is the text — ‘ LoMtam nirasyati, shalcrt samprabidhyati, sthavimato varhiran- 
Jctva apdsyati ’ [‘He sets aside the blood; cuts out the dung ; having 
anointed the grass with it, he sets it aside’] (Taitti. Sam. 6. 3. 9. 2). 

In regard to this, there arises the question — What is the motive behind 
the bringing in of the Animal ? Is it the offering of the slices of the Heart 
and other limbs ? Or is it that offering, as also the cutting out of the Dung 
and. the setting aside of the Blood ? 

The Purvapahsa view is that—" In accordance with the principle enun- ' 
ciated above (under Su. 4. 1. 22)— — ‘ when several things are brought about 
by the same act, they should all equally be regarded as the motive of that act ’, 
— both must be regarded as the ‘ motive ’.” 

In answer to tins, we have the following Siddhdnta — The Dung and the 
Blood are not the, motive for the bringing in of the animal ; because the animal 
is not hilled for that purpose. Then again, all that the second text says is that 
< he throws away the dung, he sets aside the blood it says nothing as to 
this blood and the dung being that of the animal (killed for the sacrifice), or of 
some other (animal) ; — that the animal is killed for the purpose of being offered 
to Agni-Soma is indicated by the Syntactical Connection (of the sentence) — 

* On being initiated he kills the animal to be offered to Agni-Soma ’ (Taitti. 
Sam. 6. 1. 11. 6) ; while the fact of the Blood and the Dung being those of that 
animal could only be indicated by Context [i.e. by the fact of the second 
text, which speaks of the Blood and the Dung, occurring in the same 
Context as the text speaking of the killing of the animal] ; and Context is 
always set aside by Syntactical Connection. — Says the Opponent — “ As a 
matter of fact, what is laid down in the second text is the Disposal of the 
Blood and the Dung ; from which it follows as a certainty that they are 
meant to be those of the animal killed for the sacrificial offering, and not 
of any other [as it is only of substances used at sacrifices that * Disposal ’ 
is laid down in the scriptures] ”. — If that is so, then it follows (all the more) 
that the Blood and the Dung do not form the ‘ motive ’ (of the bringing in 
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of the animal) fas no action can be prescribed merely for the purpose of 
being disposed of, and not for the purpose of being used], 

“ What is the use of this discussion ? ” 

The use of the discussion lies in this that- if both (offering and throwing 
away of Blood and Dung) were equally the ‘ motive ’• for the bringing in of the 
animal, then, — in the event of there being no blood and dung of the animal 
killed for being offered , — another animal would have to be brought in ; 
whereas if the Blood and the Dung were not a motive, then in the case c ited, 
the action would be dropped [i,e. there would simply be no ''throwing away ’ 
of the Blood and Dung at all]. 


i 




Adhikarana ( 13 ): The ‘ Svistakrt ■ offering is not the motive 
for the mating of the Cake. 

SUTRA (28). 

That action ( Svistak rt-offerinc4) which has for its substance 

THE PART OF AN OBJECT [CANNOT BE THE MOTIVE FOR THE 
MAKING OF THE CAKE] ; BECAUSE, IN ITS VERY ORIGIN, 

IT IS SPOKEN OF AS RELATED TO SOMETHING 
THAT ALREADY EXISTS. 

Bhdsya. 

In connection with the Darsha -Purnamdsa, we read— 4 Uttarardhat- 
svistakrte ctvadyati 5 [‘ Out of the outer half of the Cake he slices out a piece 
for offering to Svistakrt’] (Taitti. Sara. 2-6. 6. 5). 

In regard to this, there arises the question— What is the motive for the 
making of the Cake ? Is it the offering to Agni , and not the offering to 
Svistakrt ? Or is it both ? 

The Purvapaksa view is that— “ When several things are brought 
about by the same act, they should all equally be regarded as the motive 
of that act ” (Su. 4. 1. 22). 

In answer to this, we have the following Siddha n to— An action like the 
one in question, which has for its substance, the part of an object, cannot be 
the ‘motive’ (of anything, like the Cake),— Why so ?— Because it is related 
to what already exists. That is to say, any act which needs only a part of a 
thing cannot be the motive for bringing in the whole of that thing ; and what is 
needed in the case of such acts is that the part required should be obtained 
from the thing which, in its entire form, is already there,— and not that the 
whole of that thing should be obtained. — Just as in the case of such directions 
as ‘ give him a piece of sugar-cane ‘ give him a piece of sweetmeat — the 
meaning understood is, not that an entire stick of sugar-cane is to be obtained, 
but that ‘ a piece should be obtained, for giving, out of a stick of sugar- 
cane already there and that ‘ a slice should be obtained out of the sweet- 
meat already there — similarly in the case in question, what is to be done 
is that a piece should be sliced off for offering, out of the upper half of the 
thing (Cake) which has been already obtained for another purpose (i.e. 
for the offering to Agni). — From this it follows that the Svistakrt offering 
is not to be taken as the motive (for the bringing in of the Cake). 

3 
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SUTRA (29). 

[Objection] — “ Inasmuch as the said Cake has been specifically 

ASSIGNED (TO AgNI), IT FOLLOWS THAT ON ACCOUNT OF THE NEED 
FOR IT ANOTHER (CAKE) SHOULD BE OBTAINED FOR THE 
SVISTAKRT-OFFERING [SO THAT THIS OFFERING 
WOULD BE THE MOTIVE FOR THE OBTAINING OF 
THE SECOND CAKE] IF THIS IS URGED 
[THEN THE ANSWER WOULD BE AS GIVEN 
IN THE FOLLOWING SC'TRA], 

BMsijii. 

Says the Opponent — “If your view is that the Svisfakrt-bffe ring is not 
the motive for the obtaining of any Cake at all, — then this is not right ; 
because in view of the fact that the Cake in question has been specifically 
assigned to Agni, another Cake has to be prepared, out of the * upper half’ of 
which, the offering to Sinstakrt would be made. Because, as regards .the 
Cake already there, — -since it has been already previously assigned to .Agni.: 
the Sacrifieer has no right to dispose of it ; how then could he make an 
offering out of it to any other deity (than Agni) ?• — ' How do you know that 
it has been assigned to Agni ? ’ — It is Jearnt from the following text — 

‘ Angiraso vd ita uttmndh svargani lokamdyan, te yajhdvdstu abhydyan ; 
te purodctsham kurtnarnbhutvd sarpantamapmhyayx, tamdbrumn indrdya 
dhriyasva brhaspataye dhriyasva ddityaya dhriyasva, sa nadhriyata, taxxia- 
bruvan agnaye- dhriyasveti, so dhriyata ; yaddgnlyo\8tdkapalo'mdvdsydyuvi 
paiirnamdsyanchrichyido bhavati ’ (Taitti. Saxh. 2. 6. 3. 2) [' The excellent 
Angirasas went from here to the Heavenly Region ; they approached the 
Sacrificial House ; they saw the Cake becoming a tortoise and running away ; 
they said to it — Hold for the sake of Indra, hold for the sake, of Brhaspati, 
hold for the sake of Aditya ; the Cake did not hold (stop) ; then they said — 
Hold for the sake of Agni ; then, it stopped, — this is why the Cake baked on 
eight pans axxd dedicated to Agni is never omitted at the Darsha and 
Paurpamdsa sacrifices ’]. — In view of this text, this Cake can have no 
connection with the Svistakrt. Such being the case, in view of the require- 
ments of the case, another Cake has got to be prepared ; because until the 
thing has been got ready, there can be no ' upper half ’ of it.” 

SUTRA (30). 

[Answer] — It is not so ; as the remnant (of the former 
Cake) is still there at hand. 

Bhdsya. 

What has been urged above is not right ; as the remnant of the former 
Cake is still at hand. The requirements of a case can justify the obtaining 
of a thing only when the requirements cannot be met without the obtaining 
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of that thing. In the ease in question the remnant of the former Cake being 
already there, it is quite possible to cut a slice out of the ‘ outer half ’ of it ; 
hence there is no wed for the fulfilment of which another Cake should be 
brought in; as that same substance (Cake) which had been obtained for 
another purpose is near at hand, and out of the ‘ upper half 5 of this same Cake, 
a piece should be eut out (for being offered to Svistakrt). As all that is laid 
down in connection with the offering to Svistakrt is that it should be cut out 
of ‘the upper half — nothing is said as to whether this ‘upper half’ is to be 
of this or that thing ; but it is not possible to do anything with a mere 6 upper 
half ’ (unless it is the ‘ upper half ’ of something) ; — every such ‘ half ’ 
therefore must be the ‘upper half’ of something; — as to what this some- 
thing should be, the text speaking of the ‘ upper half ’ needs something which 
may be in proximity to itself ; — what is in proximity in the case in question is 
the Cake that has been obtained for the other purpose (of being offered to 
Agni) — hence it follows that the Svistakrt-o&ering should be made out of 
the Cake obtained for that other purpose ; and hence by itself, that offering 
cannot be the ‘ motive ’ for the bringing in of any other Cake. 

As regards the argument (urged by the Purvapaksin) that — “ [since the 
first Cake will have been assigned to Agni] the Saerificer would no longer 
have any right to dispose of it and hence could not offer it (to Svisfaki't) 
the answer to this is that the offer in question is of the nature of ‘ dedication ’ 
to Svistakrt, and is merely verbal, intended to dispose of the remnant (of the 
Cake), and as such, it can be done by the saerificer (after the main offering 
has been made out of it) ; it is only the actual ‘ offering ’ or ‘ giving away ’, 
which consists in dedication followed by the creating of the proprietary 
right of another person, — and hence cannot be done by one who has no 
right to dispose of the tiling concerned. 

SUTRA (31). 

Because what is offered to Svistakrt is a consideration for 

SERVICES RENDERED. 



We learn from the Veda that what is offered to Svistakrt is a consideration 
for services rendered. — “ How so ? ” — There is the following text — ‘ Deed vai 
■svistakrtam dbruvan havyan no vdha iii ; so' bravit varam vrnai bhdgo me 
astu iti ; vpiism iti dbruvan ; so' bravit uttar ardhadeva mahyam sakrt sakrt 
avadydt ’ [‘ The deities said to Svistakrt— Carry the sacrificial offerings to 
us ; he said — May I ask for the boon that I may have a share of the offerings ? — 
They said — Ask for it ; — he said — May the saerificer cut out for me an offering 
out of the upper half once each time -This shows that the share to which 
Svistakrt is entitled is by virtue of rendering a service to the Deities. The 
phrase ‘ out of the upper half ’ (in the text) is meant to be a praise of the 
offering ; under the circumstances, if it is held that the offering is to be 
eut out of the ‘ upper half ’ of the Cake dedicated to Agni, then there is this 
similarity {of the Cake dedicated to Agni) to the said ‘ share for services 
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rendered’ that Svistakrt gets the share because he carries the offering that 
has been made to Agni [and the said share also is out of the Cake dedicated 
to Agni] ; and when there is this similarity, then the Praise (contained in the 
expression ‘ out of the upper half ’) becomes intelligible. On the other hand, 
if the offering to Svistakrt were made the motive for bringing in another 
Cake, then, as there would be no similarity [between this latter and the 
* upper half of the Cake dedicated to Agni’], the said Praise would have no 
sense at all. — From all this it follows that the offering to Svistakrt cannot 
be the motive (for bringing in another Cake). 

SUTRA (32). 

Also because we find indicatives to the same effect. 

Bhdsya. 

There is also a text indicative of the same conclusion — * Tat gat sarve- 
bhifo havirhhyah mmavadyati tasmdt idamudare vishvarupamannam sarna- 
vatUuyaie* [' Because he cuts out the offering out of all offering-materials, 
therefore this, in the form of universal food, becomes stored up in the 
stomach’]. — It is only if the offering (to Svistakrt) is made out of the Cake 
already near at hand, that it can be said, to be cut out of ■* all offering- 
materials on account of all the offerings being equally at hand. If, on 
the other hand, the Svisfakrt-oftering were made the motive for bringing 
in another Cake, then the offering would be made out of only one 4 offering - 
material ’. — -For this reason, also, the offering to Svistakrt cannot be the 
motive for the bringing in of another Cake. 

The following is anotjier text indicative of the same conclusion — 
‘ Sliesdt iddm avadyati, shesdt svistakrtam avadyati ’ [‘ He cuts out the Ida 
out of the Remnant ; he cuts out the S v istakrt -offering out of the Remnant ’] ; 
[where it is clear that the offering in question is to be made out of the 
remnant left of a substance out of which an offering has already been made, 
and not out of a substance specially brought in for that purpose]. — “ But this 
text may be an (independent) Injunction (having nothing to do with the offering 
we are considering).” That canndt be, we reply ; as there is no injunctive 
here, what is asserted is the bare statement of a present fact. 



Adhik ARANA (14): In connection with 4 Ahhigharana \ 
there need he no 4 Keeping of the Remnant ’ or 
4 Bringing in of another vessel \ 

SUTRA (33). 

['PCrvafaksaT — ” For the purpose of the ‘Dropping, of Clarified 
Butter ’ ( £ Besprinklint; ’), there should be a different 

VESSEL, BECAUSE OF THE REMOTENESS ; JUST AS THERE 
IS IN THE CASE OF THE ANUYAJAS.” 

Bhdsya. 

There is the Vdjapgya sacrifice, laid down in the text — ‘ Vajapeyena 
smrdjyakdmo yajeta ’ j“ One desiring self-sovereignty should offer the 
Vajapeya sacrifice’]; — in connection with that same sacrifice, we read — 

‘ Saptadasha prdjdpatijnn pash fmdiahhaie, saptadasho vat prajdpatih, prajd- 
paterapfyai ' [‘He kills seventeen animals dedicated to Prajapati, for 
the purpose of reaching Prajapati ; Prajapati is seventeenfold ’] (Taitti* 
Bra. 1. 3. 4. 3-4).—-' That (at the VdjapSya sacrifice) the*©' is a combination 
of the ‘ animals dedicated to Prajapati ’ with the ‘ sacrificial animals ’ 
(of the Jyotistoma, which is the Archetypes of* the Vajapeya) is going 
to be explained under the Sutra — ‘There is a combination of the animals 
dedicated to Prajapati, because of the direct declaration ’ (Su. 10. 4. 6). 
— In connection with the original ( Jyotistoma ) sacrifice, which is the 
Archetype of the Vajapeya, there is the injunction of ‘ Besprinkling 5 in 
the text—* Prayajasheserta havimsi abhujhdrayati ’ [‘With the Remnant 
of the Praydja-oEenngs, he besprinkles the offering-materials ’] (Taitti. 
Bra. 1. 3. 4. 4). 

In connection with this, there arises the question— [According to the 
general law that the details of the Archetype are to be adopted a£ the Ectype] 
as the Besprinkling of the Fat of the Animals dedicated to Prajapati has 
to be done at the Vajapeya and it has to be done with * the remnant of the 
Praycija-offerings ' (as at the Archetype), — should another vessel be brought 
in for the keeping of ‘the remnant of the Pra^a/a-offerings ’ [the Juhu- 
vessel used at the original sacrifice being otherwise used at the Vajapeya], 
and with the remnant thus kept, the Fat of ‘ the Animals dedicated to 
Prajapati ’ is to be besprinkled ? Or, is no remnant to be kept and hence 
the Fat of the Animals dedicated to Prajapati is not to be besprinkled ? 

On this question, the Purvapaksa view is as follows : — “ For the purpose 
of Besprinkling, a fresh vessel should be brought in for the keeping of 
the Remnant of the Praydja -offerings ; — because the Remnant of the 
P-ra^ajf'a-offerings becomes available at the Morning Extraction, while the 
killing of the animals dedicated to Prajapati is laid down as to be done at 
the remoter time of the Midday Extraction, when the Brdhma-saman is 
chanted, in the text — ‘Tan- paryagnikftdn ut&rjanti brahmasdmni alahhate ’ 
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(Taitti. Bra. 1. 3. 4. 4) [‘ When Fire has been taken round them, they 
let them go ; kills them at the chanting of the Brahma-saman ’] ; — now, at 
this Midday Extraction, the Jw/n7 -vessel, in which the Remnant of the 
Praydja - offering was kept at the Morning Extraction, is otherwise engaged ; — 
hence it is necessary to bring in another vessel. — Just as at the Anuydja 
offering, n fresh vessel is brought' in for the keeping of the Prsaddjya , in 
accordance with the text — ‘He offers the Anuydja offerings with Prsaddjya 5 
(Tai. Sam. 6. 11. 11. 6), — -so should it be in the case in question also." 

SUTRA (34). 

[Siddhanta] — In reality, there should not be (any ' BESPRINKLING 
OF THE Fat of the animals dedicated to Prajapati), as 
THERE IS NO VESSEL ; AND THIS ABSENCE OF VESSEL IS 
DUE TO THE FACT THAT THE REMNANT IS ONLY A 
PART (OF WHAT HAD BEEN GOT AT THE 

Prayaja). 

Bhdsya. 

The Fat of the animals dedicated to Prajapati is not to be ‘ be- 
sprinkled — “ Why ? ” — Because (at this time) there is no Remnant at all. 
— “ Why is there no Remnant ? ” — Because there is no vessel . — “ Why is 
there no vessel ? ” — Because it is only a part ; i.e. the Remnant is only a 
portion of the Clarified Butter that had been got for the Prayaja -aftevinas . — 
“ What if it is so ? ” — If it is so, then, any operation that may be laid down 
in connection with a part could not be taken as enjoining the bringing in 
of the whole; [so that for the purpose of the ‘besprinkling’ to foe done 
with a portion of the Remnant, it is not incumbent on the performer to 
bring in the whole of that Remnant].— Says the Opponent — “ It may foe 
that it does not enjoin the bringing about of the whole ; but the keeping 
of what had been already brought in (in connection with the Prayaja -offerings 
in "the morning) would be implied by the requirements of the case”. — Our 
answer to this is as follows: — -What we say is that, inasmuch as the 
Remnant is only a part (of what has been used), the ‘ besprinkling ’ cannot 
be taken as supplying the motive for bringing in the substance (for besprinkling 
with). The Remnant is only a part of the Clarified Butter that has been 
used at the Prayaja, and when -it- is used for besprinkling the offering - 
‘ materials, it is by way of ‘ disposal ’ ; and the ‘ Besprinkling ’ is not a fruitful 
act (i.e. an act leading to an unseen transcendental result) ; [and hence it is 
an act that need not be done if there is no Remnant to ‘ dispose of ’]. — 
“ But we find the Accusative ending in the word ‘ havlthsi ’ (in the text 
1 Hawns i abhiglulrayati ’), which shows that the offering -materials ( Hams ) 
constitute the principal factor [and hence so long as the offering-materials 
are there, the act of besprinkling them has to be done].” — Not so, we reply. 
As in that case, it would be necessary to assume an unseen effect produced 
upon the offering-materials by the Besprinkling. On the other hand, if the 
Clarified Butter be taken as the principal factor [so that- there should be 
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besprinkling only if the Butter is there], the purpose served by the 
Besprinkling is the visible one of emptying the Jw/m -vessel ; — there is need 
that this Remnant of the Clarified Butter should not get- mixed with the 
Butter for the Ajyabhdga offering, — this is the purpose of emptying the 
Juki f, — not that the offering-material should foe foesprinkled. Thus then, 
there is no need at all for the besprinkling of the Fat of the animals dedi- 
cated to Prajapati ; why then should the Remnant foe kept ? [and if no 
Remnant is to be kept, why should a fresh vessel be brought in ?]. 

SUTRA (35). 

Also because the 4 Joint killing 5 is spoken of as a reason for 

THE ‘BESPRINKLING’ [THE TEXT SHOULD BE TAKEN AS 
PURELY COMMENDATORY]. 

Bhdsya. 

Because the ‘ J oint killing ’ is spoken of as a reason for the ‘ besprinkling ’ , 
the statement that ‘he kills the animals together’ should be taken as purely 
commendatory (according to Su. 1. 2. 26-30). — Then again. w§ have the 
following text-— 4 Tirtham vai prdtahsavanam, yat pratahsamne pashava 
dlabhyante firth e evaiiandlabhate sayonitvdya, atho vapdndm abhigrtatvdya ’ 
[‘The Morning Extraction is a sacred place ; hence when animals are killed 
at the Morning Extraction, they are killed at a sacred place ; for the purpose 
of having a common source and also for the besprinkling of the Fat’]. 
In this passage the besprinkling of the Fat is spoken of as done (at the 
Morning Extraction) for a totally different person ; and this indicates that 
in the case under consideration [i.e. the Midday Extraction] there is to he 
no besprinkling. 

SUTRA (36). 

Also because we find the entire negation (of Besprinkling),. 

Bhdsya . 

The following text clearly indicates that there is no Besprinkling: — 
‘ Saoyd rd etarhi vapa yarhi andbhighrta, brahma vai brahmasama, yad 
hrahmasdmni dlabhate tena asavyah tena dbhi-ghrtd iti ’ [‘The Fat which 
is not besprinkled is t-ough ; the Brahma-saman is Brahman ; that which is 
killed at the time of the chanting of the Brahma-saman ceases to be tough, 
being besprinkled thereby’]; — here the term ‘ savya ’ denotes toughness; so 
that the phrase ‘ savya- vapd ’ indicates that the Fat has not been be- 
sprinkled [and the latter part of the text 4 Brahma vai , etc.' shows that the 
softening of the Fat which, in other cases, is done by the besprinkling, is 
done, in the ease of the animals dedicated to Prajapati, by their being killed 
at the time of the chanting of the Brahma-saman ; -which means that there 
is no heed for Besprinkling in this case]. 
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SUTRA (37). 

[Says the Opponent]—" When the *' Besprinkling ’ is actually 

THERE. THE DECLARATION OF 4 TOUGHNESS 5 THAT IS FOUND [MUST 
BE A MISTAKE] ” — IF THIS IS URGED [THEN THE ANSWER IS AS 
IN THE NEXT StJTRA]. — [THE PHRASE ‘ ITI CHfiT \ IF 
THIS IS URGED OF THE NEXT SUTRA HAS TO 
BE CONSTRUED WITH THIS SUTRA — SAY'S 
THE SUBODHINl.] 

Bhdsijci. 

Says the Opponent — “ What has been said in the preceding Sutm is not 
rig! it ; because the declaration of 4 toughness ’ has been made even though the 
Besprinkling is there [and hence the declaration must be wrong}. In fact, for 
the Fat, there is another 4 besprinkling ’ also, spoken of in the following 
text — 'U past nut t/i ajyam hiratpyashakalam, rapd h iranyashakalam , iaio’’- 
bhighdratjati ’ (Aita. Bra. 2. 14) [‘Spreads clarified butter over, the gold - 
piece; the Fat is the gold-piece, hence he besprinkles it with clarified 
butter ’] ; and when there is this ‘ besprinkling how could the Fat be 
4 tough ’ ? And yet the declaration is there. For this reason no such idea 
can he entertained as that the Fat is actually found to be ‘tough’. 
Consequently we conclude that there must be 4 besprinkling ’ with the- 
remnant of the Prai/aja -offerings ; and when this ‘besprinkling’ is actually 
found there, the idea that the 4 Fat is tough ’ must be treated as an 
illusion.” -■ 

StJTRA (38). 

[Answer] — The declaration of ‘ toughness * cannot but be taken 

AS INDICATIVE OF THE ABSENCE OF * BESPRINKLING 
Bhasya. 

If what has been urged above means that — “ inasmuch as the Be- 
sprinkling is actually there, the declaration of 4 toughness ’ cannot be taken 
as rightly indicative (of the absence of 4 Besprinkling ’ ) ” , — then our answer 
is that it cannot but be taken as indicative (of the absence of besprinkling), 
— specially that 4 besprinkling ’ which actually does the softening of the 
Fat. — “ Which is that Besprinkling which does this ? ” — It is the first 
one (i.e. the one that is done when the Fat is extracted) ; it is the first 
one that does the softening ; not the second [i.e. that besprinkling which is 
done when the Fat is being cooked]; the second would do the softening of 
what is already softened ; and yet no softening is done of that which is already 
softened. — Just as in ordinary life, people are found to say — 4 On coming 
out of the forest, when we took the oily food in Devadatta’s house, — that 
made us cease to be rough ’ — even though there may have been other oily 
foods taken ; in the same manner, on account of the absence of the 1 be- 
sprinkling ’ which would have removed the 4 toughness it is only right, 
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that the Fat should he spoken of as ‘ tough ’. It would however not 
be right, if the besprinkling were done. — From this also it follows that there 
is no besprinkling of the animals dedicated to Prajapati with the remnant 
of the Prayaja -offering. 

SUTRA (39). 

The declaration [of ‘ toughness ’] would be justifiable, because 
IT IS the predominant factor. 

Bhasya. 

The Sutra is an answer in anticipation of the following argument of 
the Opponent — “ If on account of the absence of the first Besprinkling (i.e. 
the one which is done when the Fat is extracted), the statement that 
‘ the Fat is tough 1 canno't be right, — then since another * first ’ would 
be there [the statement may be justified]. — Which is that other first ? — It 
is that ‘besprinkling’ which is dono to the Fat when it is being cooked, 
and the other ‘ besprinkling ’ is that which is done to it when it has been 
extracted.” 

The answer to this is that the declaration of ‘ toughness ’ would be justifi- 
able because it ts the predominant factor ; that is to say, the -declaration can 
be justified only if there is absence of that Besprinkling which is done with 
the remnant of the Prayaja-offering, — even though there may be a be- 
sprinkling of it when it is being cooked, and also when it has been extracted ; 
because that besprinkling which is done while the Fat is being cooked 
would be burnt by the heat of the Fire ; and that which is done to it when 
it is extracted is destroyed by the particles of Fire and particles of Heat ; so 
that the Fat remains as ‘tough and dry’ as ever. The besprinkling 
with the remnant of the Prayaja -offering, however, is done to the Fat 
when it is quite cool, hence it softens it ,* when it has thus been softened, 
if another Besprinkling is done to it at the time of offering it, this second 
besprinkling does not soften it ; and as this second besprinkling does not 
soften it, the declaration that it is ‘ tough ’ is quite right. This is what yre 
have explained above. 

From all this it follows that the remnant of the Praydja-oRer'mg need not 
be kept (for the basprinkling of the animals dedicated to Prajapati). 



Adhikarana (15) : The c Bringing in 5 is the ‘ motive ’ /or 
securing the Glarified Butter with its qualifications. 

SUTRA (40). 

The ’ Bringing in 5 should be regarded as the principal (motive), 

BECAUSE WE FIND AN INDICATIVE TO THAT EFFECT. 

Bhasya. 

In connection with the Darsha -Purnaonasa , we read — ‘ Atihayedo 
varhil) prati samanayati juhvamaupabhrtam ’ [‘Having passed over the 
third Praydja called It, he should bring into the Juhu the Clarified Butter 
contained in the Upabhrt Srum, for the purpose of performing the fourth 
Praydja, called Varhis 

In regard to this, there arises the question — Is the ‘ Bringing in’ 
here spoken of the motive of getting the Clarified Butter along with its 
qualifications (of being held in the ladle four times) [i.e. is the Butter to 
be got in along with its qualifications, so that it may be brought in into the 
Juhu] ? 

The Purvapaksa view on this question is that — “ The Bringing in is 
not the motive of the Clarified Butter. — Why ? — Because the Clarified 
Butter that is brought mis only a part of that which is used at the Prnnjdja 
and Anuyaja, and hence, in accordance with the foregoing AclMhct/rana, the 
Bringing in cannot be the motive for it.” 

The Siddhanta is as follows : — The ‘ Bringing in'’ should be regarded as 
the principal motive, because we find an indicative to that effect. — “ What is 
that indicative ? ” — In connection with the Atithyd Isfi we read — 4 Chatrwr- 
grhitarU djyani bhavanPi, nahyatra anuydjan yaksyan bhavatd ’ ['The Clarified 
Butter is taken (into the Juhu) only four times, because he is not going to 
perform the Anuyaja sacrifices’] [The Clarified Butter taken out with the 
Sruva four times, is called the ‘ Chatmgrhita-djya ’]. — Now if the Bringing'in of 
the Ajya were for the Praydjas, then one Chaturgrhita-djya would be for those, 
one would go into the Anmjdjas, and the third to the Atith/ya-lda ; [in this 
manner, the plural number in ‘ ajydwi 1 would be justified] ; but when there 
are no Amr/ydjas to be performed [as the text says — ‘ one is not going to perform 
the Anuyaja sacrifices *], one Chatwrgrhita-djya would have to be got into the 
Upmblvrt for being ‘ brought in ’ (for the Far/n'-sacrifice), — not for the 
Amt/yajas (which are not going to be performed) ; — as it is only thus that the 
plural number in ‘ djydni ’ would become justified ; as otherwise, as there 
are no Amoyajas going to be performed, if no Chakvrgrhdta-djya were got 
into the Upabhrt, there would be no justification for the plural number in 
the phrase ‘ Ghaftwgrhilani ajywni — From all this it follows that the 
Bringing in does form the motive (of the getting in of the Clarified Butter). 

Says the Opponent — “What you have shown us is a mere indicative ; 
what is the authority [for regarding the Bringing in as the motive] ? ” 
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Answer — -We have seen that the purpose served by the Clarified Butter 
is that the two Prayajas are to be .performed ; so that what would be needed 
would be that the Clarified Butter should be brought into the Juhu, not that 
the Upabhrl should be emptied (of the Clarified Butter by this latter being 
brought into the Juhu). Because the emptying of the Upabhrt, if done, 
could be regarded only as serving an unseen (transcendental) purpose, 
whereas the bringing in of the Clarified Butter into the Juhu serves the visible 
purpose (of using the Butter in the offerings). Hence what prompts the 
getting in of Clarified Butter into the Upabhrt is the Bringing in of that 
Butter (from the Upabhrt) into the Jxthu for the purpose of being offered 
at the (Fourth) Praydja (called ‘ Varhis ’), and it is going to be shown (in the 
next Adhikarana) later on that the said bringing in of the Butter from the 
Upabhrt. into the Juhu serves the purpose of the Praydja as well as the 
Anuydja. 

SUTRA (41). 

If the text ‘ Chaturgrhitani ajyani ’ were taken as an Injunc- 
tion, THEN THE STATEMENT OF THE REASON [‘ BECAUSE HE. 

IS NOT GOING TO PERFORM THE ANUYA JAS ’] WOULD 
BE MEANINGLESS. / 

Bhdsya. 

Says the Opponent — ■“ Why cannot the sentence ‘ Chaturgrhitani ajyani ’ 
be taken as an Injunction ? ” 

Our answer to this is as follows If the sentence were an Injunction, 
then the statement of the reason — -contained in the sentence ‘ Because he 
is not going to perform the Anuydjas' would become meaningless. As a 
matter of fact, the sentence could be taken as an Injunction only when it 
is understood that the ‘ Bringing in 9 is not for the purpose of the Prayajas, 
— and when the sentence is an. Injunction, then the non-performance of the 
Anuydjas could not be taken as a reason (as an Injunction does not require 
the statement of a reason) ; — and if there can be no reason, then there is no 
sense in the statement ‘ Because he is not going to perform the Anuydjas \ 
which is clearly a ratiocinative declaration,- — From all this it follows that 
the ‘ Bringing in 9 of the Clarified Butter contained in the Upabhrta into the 
Juhu , for the purpose of the Praydja offerings, prompts (and is the motive 
for) the getting of Clarified Butter in the Upabhrt. 

“ What is the purpose served by this discussion ? 99 
Answer — If the ‘ Bringing in ’ is for the purpose of the Praydja offerings, 
all that Butter should be brought (in to the Juhu) which would be needed 
for the Praydja offerings — i.e. half of what is contained in the Upabhrt ; 
on the other hand, if the said Bringing in were not the motive of getting 
the Butter into the Upabhrt , then it would not be necessary to bring in 
either exactly half of what is contained in the Upabhrl, or as much as would 
be required for the Prayajas. 



Adhikarana (16) : The Clarified Butter contained in the 
Upahhrt is used at the Prayajas as well as at the 
Anuydjas, — while that contained in the Juhu is 
used at the Prayajas only . 

SUTRA (42). 

[Purvapaksa] — “ The Originative Injunction, (not referring to 

ANY PARTICULAR ACTION), — THERE SHOULD BE NO DIFFERENTIATION.” 

Bhdsya. 

In connection with the Darsha-Punuirndsa we read— 1 Chaturjuhvdm 
grhndti , aslccu upabhrti grhndti ’ He pours it into the Juhu four times, he 
pours it into the Upabhrt eight times’] (Taitti. Bra. 3. 3. 5. 4-5). 

In regard to this, there arises the question — Are the Clarified Butter 
poured into the Juhu and the Clarified Butter poured into the Upabhrt , 
both used at both, — i.e. at the Prayajas as well as at the Anuydjas ? Or 
that poured into the Juhu is to be used at the Prayajas and that poured 
into the Upahhrt is to be used at the Anuydjas f Or that the Upabhrt 
is to he used at both — the Prayajas as well as the Anuydjas 1 

The Purvapaksa, view is that— “ Both are used at both. — Why ?— 
Because whatever can be done with Clarified Butter should be done at 
every sacrifice, as there can be no differentiation.” 

SUTRA (43). 

[Siddhanta] — Of the two, that contained in the Jithc is clearly 

PRECLUDED FROM THE ANUYAJAS. 

Bhdsya. 

It is not correct to say that “ both are to be used at both ” ,* because 
the Clarified Butter contained in the Juhu is to be used at the Prayajas, 
and that contained in the Upahhrt is to be used at both. — “ Why so ? ” — 
Because there is the text — ‘ Yat jvhvdm grhndti rtuhhyastat grh/ndti, rta/oo 
mi praydjdh ’ [‘ What he pours into the Juhu , he pours for the Seasons ; 
verily the Prayajas are the Seasons’] ; and here we find that the text, speak- 
ing as it does of the Clarified Butter contained in the Juhu, mentions the 
Prayajas only with a view to preclude the Anuydjas (from the said Butter). 

Says the Opponent — “As a matter of fact, we do not find in the text 
anything to indicate the preclusion of the Anuydjas ; all that the sentence 
' ‘ What he pours into the Juhu, he pours for the Prayajas ’ (Sha. Bra. 1. 3. 
2. 8)— lays down is. that the Clarified Butter in the Juhu is to he used at the 
Praydjas, and it has not the power to preclude the Anuydjas.” 
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Our answer to this is as follows : — We do not say that the sentence 
is preclusive (prohibitive) ; what we mean is that, while the originative 
injunction of the Clarified, Butter says nothing regarding its Connection ' 
with any purpose- or use,— the text quoted under this Sutra [‘ Yat juhvdm 
grhnati, etc.’] clearly shows that the said Clarified Butter in the Juhu is for 
the purpose of the Praydjas ; and the conclusion that it is not to be used at 
the Anuydjas is deduced from the absence of any text mentioning its con- 
nection with these Anuydjas ; this is what we mean when we say that the 
sentence quoted serves the purpose of precluding the Anuydjas. 

SUTRA (44). 

[Objection]—" The case with the Clarified Butter contained 

IN THE UPABHRT ALSO SHOULD BE SIMILAR IF THIS IS URGED, 

THEN [THE ANSWER SHALL BE AS IN THE FOLLOWING 

SCtra], 

Bhasya . 

Says the Opponent — -“If your view is that the Clarified Butter in the 
Juhu is precluded from being used at the Anuydjas , while that contained in 
the Upabhrt is to be used at both (the- Praydjas as well as the Anuydjas ), — 
then what we say is that it may be concluded that the Clarified Butter in 
the Juhu is to be used at the Praydjas only, — but it cannot be concluded 
that the Clarified Butter contained in the Upabhrt may be used at both 
( Praydjas as well as Anuydjas) ; in fact this latter also should' b& similar ; 
i.e. it should be like the Clarified Butter contained in the Juhu ; [i.e.. it should 
be used at the Anuydjas only]. — How so ?— Because in the following text, 
the Clarified Butter contained in the Upabhrt is clearly spoken of as to be 
used at the Anuydjas only— 1 Yat upabhrti grhnati anuyajebhyastdt grhnati, 
chhanddmsi hi anuydjdh 5 What he pours into the Upabhrt he pours 
for the Anuydjas, because the Anuydjas are the Metres ’] (Shatapatha Bra. 
1. 3. 2. 9); here it is clearly stated that the Clarified Butter contained in 
the Upabhrt is to be used at the Anuydjas only.” 

SUTRA (45). 

[Answer] — Inasmuch as [the Clarified Butter in] the Juhu 

HAS BEEN PRECLUDED (FROM THE ANUYAJAS), THE TEXT 
QUOTED (IN THE LAST SOTRA) SHOULD BE TAKEN 
AS A BARE STATEMENT OF FACT. 



It is not as has been explained by the Opponent. As a matter of fact 
the Clarified Butter in the Upabhrt is to be used at both {Anuydjas as well 
as Praydjas) ; because we have the following text — 1 Yadastdvupabhrti 
grhnati praydjdnuyajebhyastat grhndi/i r [‘The Clarified Butter that he 
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pours into the Upabhrt eight times is poured for the Prayajas and the 
Anuydjas ’] (Sha. Bra, 1. 3. 2. 9),~-“ But we have already explained that 
the text * he pours it for the Anuydjas ’ distinctly shows that the Clarified 
Butter in the Upabhrt is to be used at the Anuydjas only.” — Our answer 
to this is as follows: — Inasmuch as the Clarified Butter in the Juhu has 
been precluded from the Anuydjas, the text quoted {by the Opponent) should 
be taken as a bare statement of fact , That is to say, on account of the possibi- 
lity of both — the Clarified Butter in the Juhu and the Clarified Butter in the 
Upabhrt — being used at both (th e Prayajas as well as the Anuydjas), that 
contained in the Juhu has been precluded from the Anuydjas (by the text 
quoted under Sit. 43) ; — not so the Clarified Butter contained in the 
Upabhrt ; so that while the fact of the Clarified Butter in the Upabhrt being 
used at both Prayajas and Anuydjas is duly recognised, the assertion (in 
the text quoted by the Opponent under Su. 44) to the effect that the said 
Blitter is to be used at the Anuydjas may be taken as a bare statement of 
a recognised fact; and it cannot be taken as precluding the Butter in the 
Upabhrt from being used at the Prayajas, as its use at the Prayajas is laid 
down in a Vedic text (viz. — ‘ Clarified Butter that one pours into Upabhrt 
eight times, is poured for the Prayajas and the Anuydjas ’ ). — From all this, 
it follows that the Clarified Butter in the Upabhrt should be used at both — 
the Prayajas as well as the Anuydjas. 

Further, it has been laid down (in the text dealt with under Sutras 
4.0, et seq.) that the Clarified Butter ds to be brought from the Upabhrt into 
the Juhu [and what is contained in the Juhu is used at the Prayajas ]; 
hence for this reason also, the fact of the Clarified Butter contained in the 
Upabht, being used at the Prayajas cannot be denied. 



Adhikarana (17): What is meant by the Clarified .Butter 
being poured into the Upabhrt 4 eight times 3 is that it 
should be poured 4 four times 5 twice over , and no£ 

4 times ' all at once. 

S0TRA (46). 

[PtJ rvapak§ a continued] — “ It should be eight in number ; as 
such is the Direct Assertion.” 

Bhdsya. 

* We have the text — 4 Astdi'upabkrti grfmdti ’ [‘He pours Clarified Butter 
into the Upabhrt eight times’] (Taitti. Bra. 3. 3. 5. 5). 

In regard to this, there arises the question — Is it meant that the 
Clarified Butter in the Upabhrt is embellished by the eight pourings, all 
at once ? Or is the number ' four ’ a qualification for the two pourings 
[i.e. the Pouring is done twice, and four times each time] ? 

The Purvapaksa view on this question is as follows: — ‘‘The number 
qualifying the Pouring is ‘ eight and not the number ‘ Four ’ twice over.” 
— -Why so ? — Because such is the Direct Assertion; that is, what is directly 
asserted in the text is the number 4 eight ’, and the number 4 Four ’ is only 
indicated by the number eight ; and when there is conflict between Direct 
Assertion and Indication, it is the Direct Assertion that is to be accepted. — 
From this it follows that the Pouring into the Upabhrt is to be eight in 
number. 

SUTRA (47). 

[PtlRVAPAKSA concluded ] — “ Also because of the benefit con- 
ferred upon the Clarified Butter contained 
in the JuhO\” 

Bhdsya. 

44 There is the following text which speaks of benefits conferred— 
4 Chaturgrhitam va Stadabhut tasya dghdramdgharya triratah prachinam 
praydjan yajati samdnayate chaturgrhltatvdya ’ [‘ It became poured four 
times ; pouring libations of that, he offers out of it three Praydjas towards 
the east ; then the two are brought together, for the purpose of making 
it Chaturgrhita (poured four times)’]. — Now the question arises— In what 
manner would it be helped ,to become poured four times ( Chaturgrhitam ) ?— 
Does it become Chaturgrhita by being brought together ? ‘ W® say, No. In 
fact, from the very first, the Clarified Butter in the Juhu has been 
Chaturgrhita ; even what remains after the pouring of the libations, is one 
the number of whose pourmg in had been four. — 4 What then is the meaning 
of for the purpose of making it Chaturgrhita 2 ’ It means that what i§ done 
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is for conferring some benefit on what is already Cha&ivrgrtyita ; the sense is 
that the Gh-aturgrhlta (what has been poured four times) is small in quantity, 
and hence not sufficient for the offering of oblations, and it is necessary to make 
it sufficient for that purpose [this is the ‘benefit to be conferred upon it’].- — 
Thus then the term ‘ GhaturgrhUa ’ indicates small quantity ; and a quantity 
is ‘ small 5 or ‘ large ’ only in comparison with something. If the Clarified 
Butter contained in the Upabhrt consists of eight pourings, then Qhatur- 
grhita (poured in four times) is certainly ‘ small ’ in quantity ; and hence 
the term ‘ Chaturgrhita ’ can be taken as indicating smallness of quantity.- — 
For this reason also, we conclude that in the case of the Clarified Butter in 
the Upabhrt, the qualification consists of the number * eight * [as then alone 
can the ‘ Ghalurcgrhita ’ in the Juku be taken as standing for small qucmtity 
and hence standing in need of augmentation].” 

StJTBA (48). 

[SiddhInta] — In reality, there are two ‘ four-pourings : 

( £ Chaturgrhita ’) ; IT is only thus that the statement 

03? REASON HAS JUSTIFICATION ; AS FOR THE DIRECT 

Assertion (of ‘ eight ? ), that refers to 

THE ‘ BRINGING TOGETHER ’ OF THE TWO. 

Bhd§ya. 

The particle ‘ tu \ ‘in reality sets aside the Puroapahsa. 

In reality, there are two ‘ four-pourings ’ ; it is only thus that the state- 
ment of reason in connection with the Atithya Isti becomes justified ; this 
statement occurring in the text— c Chaturgrhitdni ajyani bhavanti, nahyatra 
anuyajdn yaksyan bhavati ’ [‘ The Clarified Butter is to be got in four- 
pourings, because one is not going to offer the Anuydjas ’] (Taitti. Bam. 5. 1. 
1. 1). — If the number ‘ eight ’ were the qualification of the ‘ Clarified Butter ’ 
in the Upabhrt, then there would have to be ‘ eight pourings ’ in connection 
with the Clarified Butter in the Upabhrt, even when there would be no 
Amuydjas to be offered [while the text quoted lays down that there are to 
be only four pourings in a case where the Anuydjas are not going to be 
performed] ; so 'that, there could not be two ‘ four-poprings ’ ; with the 
result that the plural number in the phrase ‘ Chaturgrhitdni djydni ’ would 
cease to be justified. — From this it follows that there should be two ‘ four- 
pourings ’. 

Says the Opponent — “ You have put forward an indirectly indicative 
text; please put forward some direct evidence.” 

This direct evidence we set forth as follows : — There is an isolated 
text — ‘ Ghaturgrhitam juhoti ’ [‘ Offers an oblation of what has been poured 
four times’], — which is applicable to ail Homa-offerings [since the text is 
not found, in the ‘ Context ’ of any particular Homa] ; and hence even at 
the Praydja and Amiydja offerings, the * four -poured 5 Butter could not 
be set aside by the ‘eight-poured’ one; as their spheres of- application 
would be different, — the ‘eight-poured’ Butter being applicable to the 
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Pouring and the * four-poured ’ Butter to the Homa-offering ; so that it is 
quite possible that while the ‘ eight-poured Butter ’ is used in the Pouring, 
the ‘ four -poured Butter 1 is used in the Homa-offering ; [and as there would 
be no incompatibility between the two, the ‘ eight-poured ’ one need not 
set aside the ‘ four-poured ’ one]. Under these circumstances, as the 
number ‘ eight ’ would be applicable to the Pouring , how could the * eight- 
poured ' Butter supply the two * four-poured 5 ones that are required for 
the Homa-offering ? From all this it follows that there should be two ‘ four- 
poured ’ ones wliich are poured when the ‘ eight-poured * one is being poured ; 
because no one can bring up two ‘four-poured’ ones unless he actually 
pours an ' eight -poured ’ one. — Hence the conclusion is that there are two 
‘ four-poured ’ ones. 

As regards the argument that — “ The eight-poured one is directly asserted 
and what is Direct Assertion is more authoritative than indirect Indication ”, 
— our answer to this is as follows We have also explained the use of the 
number ‘eight’, — the use being that, until there are eight pourings, (a) 
how could there be two 4 four -poured ’ ones? — (6) how too would it be 
possible to combine the two \ four-poured ’ ones into the Upabhrt, according 
to the text ‘ In the Upabhrt one pours eight times ’ ?— Otherwise, if the 
term ‘ eight ’ were not there (to express the number eight), it would be 
possible to hold the two ‘ four-poured ’ ones in different yessels. For these 
reasons (even according to our view), there is no incongruity involved in 
the presence of the word ‘ eight ’ ; in fact it is only right, as there are two 
‘four-poured’ ones in the Upabhrt (and thus the number ‘ eight’ is made 
up by the two being contained in the same vessel). 

The purpose served by all this discussion is sis follows When there 
are two ‘ four-poured ’ ones, — -if one has to bring in (a four-poured Butter), 
it will be possible for him to bring in just half of what is contained in the 
Upabhrt ; while if there were only one ‘eight-poured’ Butter, in taking out of 
it, there could be no certainty that only just half has been taken out ; — also 
in a case where there is no pouring for the purpose of the A nwyaja -offerings, 
the Butter in the Upabhrt would have to be an ‘ eight-poured ’ one, accord- 
ing to the Purvapaksa, — while according to the Siddhanta, there would 
have to be only a ‘ four-poured ’ Butter in the Upabhrt , at the Chdtwrmdsya 
sacrifices [where there are no Anuyeya-offerings]. 


End of Pada i of Adhyaya IV. 



ADHYAYA IV. 

PADA II. 

Adhikarana (1) : The 1 Svaru ’ (piece of wood ) is not the 
* motive * for the e Chopping ’ 0 / the wood. 

SUTRA (1). 

[PUrvapaksa cowtfmwed!] — “T he ‘Svaru’ cannot be regarded as 

A PRODUCT OF THE SAME OPERATION (AS THE POST) ; BECAUSE 
IT HAS BEEN ENJOINED BY ITS OWN INJUNCTION.” 

Bhasya. 

At the Jyotistorm, there is an animal dedicated to Agni-Soma, spoken of 
in the text — ‘On being initiated, he kills the animal dedicated to Agni- 
Soma ’ (Taitti. Sam. 6. 1. 11. 6); in connection with the killing of this 
animal, it is laid down — ‘ He tethers the animal to the Post made of Khadira 
wood ; he tethers it to the Post made of Palasha wood ; he tethers it to the 
Post made of Rohita wood’ ; — and in close proximity to this last text, we 
read — ‘With the Svaru, he anoints the animal % — ‘ makes the Svaru of 
the Post ’. 

In regard to this, there arises the following question : — Should the 
Svaru be made apart from the Post ? Or should that piece of wood be taken 
as Svaru which comes out of the block of wood when the Post is being hewn 
out ? — In connection with this question, what we have got to determine is 
— Is, or is not, the Svaru the ‘ motive * for the doing of such acts as the 
‘ Chopping ’ (of the wood) ? If it is the * motive * of those acts, then it 
should be made apart from the Post ; if it is not the motive of those acts, 
then that piece of wood will have to be taken as Svaru which comes out of 
the block of wood while the Post is being hewn out, — “How could we 
determine whether or not the Svaru is the ■ motive * ? ” — If the texts bearing 
on the subject were construed to mean that ‘the article named Svaru is 
brought into existence, — how ? — by a process consisting of such acts as 
‘ selecting (the tree to be cut) ’ and the rest, — and if the article thus brought 
into existence were used as 1 Svaru'’ at the time of anointing the animal 
in accordance with the injunction ‘ one should anoint the animal with the 
Svaru — then, in that case, the Svaru would have to be regarded as the 
‘ motive ’ of all the acts of ‘ chopping ’ the wood and the rest. On the other 
hand, if it is not known what is the article spoken of as ‘ Svaru ’ in the text 
‘anoints the animal with the Svaru’, — all that is known about it is that 
the anointing is to be done with it, —hence, in accordance with the text 
‘ makes the Svaru out of the Post’, the Performer uses a chip of the Post 
itself in the anointing, — then, in that case, the Svaru is not the ‘ motive ’ 
of the acts of ‘chopping’ and the rest. ■ 
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On this point, we have the following Pwrvapahsa : — “ The Svaru cannot 
be regarded as the •product of the same operation as the Post, because it has 
been enjomed by its own injunction. That is to say, the 8 van' a cannot be 
regarded as a bye- product of the same operation which brings into existence 
the Post, — the Svaru has to be brought into existence, quite independently 
of the Post, by the process of ‘ selecting (the tree to be cut) ’ and the rest ; 
why so ? — became it has been enjoined by its own injunction ; that is, the sentence 
that enjoins it— ‘ He makes the Svaru ’—is an independent injunction by itself. 
— Such being 'the case, what the text — Yupasya svarum karoti ‘ makes the 
Svaru of the Post ’ [which appears to mean that the Svaru is a chip of the Post 
itself] — means is that * the Svaru is made out of the same log of wood out 
of which the Post has been made the term * Post ’ being taken as indirectly 

indicating the block of Khadira or other tree (out of which the wood for the Post 
has been obtained). — Why should it be taken thus ?— Because it is the Direct 
Assertion of the Veda, ‘ svarum karoti \ ‘ makes the Svaru ’—which lays 
down the bringing into existence of the Svaru, and it means that ‘one 
produces (or makes) the Svaru ’ while the idea that ‘ it is a chip of the 
Post itself that is to be used as the Svaru *• is obtained only through the 
Syntactical Connection [of the word ‘ yupasya ’ in the sentence ‘ yupasya 
svarum karoti ‘makes the Svaru of the Post ’ | ; — and Direct Assertion is 
more authoritative than Syntactical Connection. — Under the circumstances, 
it is not necessary that the Svaru must be made of a chip of the piece of wood 
out of which the Post has been hewn out ; it may be made, independently 
by itself, even out of a different tree altogether.” 


SUTRA (2). 

[PGrvapaksa concluded] — 4i Also because the Veda itself suggests 

THE LIKELIHOOD OF ITS BEING MADE OUT OF WOOD OF A 
DIFFERENT SPECIES.” 

■ Bhdsya. 

“ Prom the following reason also, it follows that the Svaru should be 
made independently of the Post — How ? — There is likelihood (suggested) 
of the Svaru being made of wood of a different species, — i.e. out of a different 
tree altogether. — How so ? — There is the following text — * Na mvyasya 
svarum kuryat, yaM anyasya vrksasya svarum kurydt annye'sya lokamarwdro- 
heyuh, yupasya svarum karoti ’ One should not make the Svaru of another 
wood ; if one makes the Svaru out of another tree, other people would ascend 
to his regions ; he should make the Svaru out of the same wood as the Post ’]. 
— If the Svaru were always to be that chip which comes out of the log of wood 
out of which the Post is being hewn out,— then there could be no likelihood 
of its being made out of another tree ; as in eyery case, a chip of the Post 
would be used as the Svaru. Thus from the text quoted it is clear that the 
Svaru should be made entirely apart from the Post.” 
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SUTRA (3). 

[Siddhanta] — In fact, the c Svaru * is a part of the Post itself ; 

AS THE VERY CHARACTER OF THE * SVARU ’ TS BASED ON ITS 
BEING THAT. 

Bhasya. 

The particle * vd’ , ‘ in fact ’, sets aside the Purmpaksa. 

For purposes of the Svant that chip should be taken up which comes 
out of the log of wood when the Post is being hewn out of it. — -Why so ? — • 
Because there is the following text — ‘ Yacli anyasya vrksasya svarum kuryat 
anye’sya lokaman varoheyuh , yupasya svarum Toaroti ’ [‘If one makes the 
Svaru out of another tree, other people would ascend to his region ; he 
makes the Svaru out of the Post — In this sentence, it is not enjoined 
that ‘ one produces the Svaru \ all that is laid down is that ‘what one 
takes up to use as a Svaru should be taken out of the Post — “ How 
so Because the very character of 1 Svaru’ is based upon its beinrj ihat 
(i.e. part of the Post) \ — -the character of the Svaru has been asserted, in 
reference to the Svaru, in the text 'yupasya svarum karoti ’ (‘makes the 
Svaru of the Post ; which supplies the answer to the question ' whose own 
should the Svaru be ? \ — and the answer is that it is to be * of the Post * ; and 
one thing is said to be the ‘ own ’ of a composite thing only when it is a 
part of it ; it is for this reason that the Genitive ending in ‘ yupasya ’ (‘ of 
the Post’) is taken in the sense of the Ablative, — the Post being an inanimate 
thing ; just as the expression * shahasya dehi ’ is construed as 1 shahad dehi ’ ; 
in some cases the Genitive is taken in the sense of the Instrumental, when, 
for instance, the expression * ghrtasya yajati ' is construed, as ‘ ghrtena yajati ’ ; 
also in the sense of the Ablative, ‘ ghrtasya yajati ’ being construed as 4 ghrtdd 
yajati ' ; — also in the sense of the Objective , — 1 somasya pibati ’ being taken 
as ‘ somam pibati’, or even as ' somat pibati ’ (in the Ablative). [Under 
Bhasya on 4. 4. 25, Shabara explains ‘ yupasya svarum karoti ’ as ‘ yupam 
svarumantam kuryat ’, ‘ one should make the Post equipped with Svaru V| 
v Says the Opponent — “ We have already explained that the fact of the 
Svaru being a chip of the Post is indicated by Syntactical Connection, while 
it is directly asserted that the Svaru has to be made ; and Direct Assertion is 
more authoritative than Syntactical Connection.” 

Answer — True ; but in that case, the word ‘ yupasya ’ will have to be 
taken as not meant to be significant (Le. as having no significance at all) ; 
so that the Purvapaksa view would involve the rejection of the direct 
connotation of a wqk*d, as also that of Syntactical Connection. In our view on 
the other hand, there is nothing that is to be regarded as having no 
significance. In the phrase ‘ svarum karoti ’ {‘ makes the Svaru ’) 

would be a reiteration for its own sake, of the injunction of securing the 
‘ chip of the Post ’ ; and as for the word * Svaru the fact of its serving the 
purpose of anointing (the Animal) points to its indicating the chip of the 
Post-, the etymology of the term ‘Svaru’ also points to the same fact ; for 
instance, there is a Brahmana-text — ‘ Atha kasmat svarurnama ; etasmat 
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miso ’ vachchMdyate , tasyaitat svanvwa arurbhamati ; tasmat svarumdma ' £' Why 
is this named Svaru ? Because it is cut out of the Post, and as such 
becomes, as if it were, its own , ‘ svaru vital part, ‘ aruh ’ ; that is why it 
is named Svaru ’](Shatapatha Bra. 3. 7: 1. 24). 

•S0TRA (4). 

Also because it is directly spoken of as a : chip 
Bhasya. 

For the following reason also that chip has to be used as Srnru which 
drops down when the Post is being hewn out. — “ What reason ? ” — Because 
it is directly spoken of as a ‘ chip ’ ; as a matter of fact, in the following text, 
the Svaru is directly spoken of as a ‘ chip ’ — ‘ Yah prathamah shakalah 
pardpatet sa Svaruh kdryah ’ f‘ The first chip that falls down should be made 
the Svaru The ‘ chip ’ is only a part of a whole ; and what is only a 
part cannot be the ‘ motive ’ of any act ; because it is denoted by a relative 
term, and is used as such, being always meant to be in relation to the whole 
(of which it is a part) ; on the authority of Context , the chip is taken as 
connected with the Khadvra and other wood which have been brought in 
for another purpose (i.e. for the making of the Post), which has been equipped 
with the effects of such operations as ‘ selecting ’ and the rest, thus serving 
a useful purpose in connection with the sacrifice ; the entire text thus reading 
as — ‘ Yupa/ya khad/Lradi josa/yate, chlvinatti, taksati cha ; talra yah shakalah 
praihamah parapaiitastam cha, svarwnahjmiartham korobV [‘For the purpose 
of making the Post, he selects the Khadvra or other wood, chops it, and 
pares it, the first chip that happens to fall, of that he makes the Svaru for the 
purpose of anointing ’J ; the term ' smrum ’ being used here only reitera- 
tively. — From all this it follows that it is not right that the Svaru should 
be taken as made separately by itself, simply on the ground that a likeli- 
hood has been indicated of its being made out of a different tree (wood) alto- 
gether. Hence the passage that speaks of the likelihood of the Svarru being 
made of a different wood should be taken as stating a bare fact, for the 
purpose of eulogising the chip of the Post. 

SUTRl (5). 

Also because we find a ; Svaru ’ in connection with each Post, 
Bhasya. 

For the following reason also the Svaru is not to be made separately 
from the Post. — “ What reason ? ” — Because in connection with the Ekddu- 
shini sacrifice we find a Svaru m connection with each Post. For instance, 
W© find a plurality of Svarus spoken of in the following text — ■ Anuspurvam 
svarubhdh pashun scmagya madJvyame rashandgune sye sve svam svam 
yupashakalam upaguhati r [‘ Having anointed the animals, one • after the 
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other, with & 'varus, he hides each chip of the Post within the knot of the 
rope tied round the Post of which that chip has been apart If the Svaru 
were something made independently of the Post, then a single Svaru would 
serve in common the purposes (of anointing all the eleven animals) at the 
Ekddashinl sacrifice [and there would be no need for having several Svarm), 
On the other hand if the Svaru used is that which comes into existence 
during the hewing out of the Post, then the anointing of the animal shall 
be done with the Svaru which is the chip of the Post to which that animal 
is tethered ; and this having been done at the Primary Sacrifice, by the general 
law (by which the details of the Primary Archetype are borrowed by the 
Eetype) the Svaru used at the Bkadashim sacrifice also would be the chip 
of that same Post to which the animal to be anointed by that Svaru is 
tethered ; and thus (there being eleven animals) there would be a plurality 
of Posts and hence of Svarus also. That each Svaru will be in the form of 
.the chip of the Post we deduce from what has been done at the Primary 
Sacrifice, the idea being that at the Eetype the Svaru should be of the same 
kind as the one that has been used at the Primary Archetype. — From all this 
it follows that the Svaru is not the ‘motive’ for any operations for its own 
production. 

StJTRA (6). 

The word ‘ karoti 5 (‘ makes s ) is used in the sense or 

‘ TAKING UP *. 



As regards the argument that “ the producing (making) of the Svaru is 
directly asserted by the text ‘ Svarum karoti ’ (‘makes the Svaru'), and it 
is only in this sense of -producing that the use of the word ‘ karoti ’ can be 
justified", — our answer is as follows; — In the sentence quoted, the word 
* karoti ’ should be taken as standing for ‘takes up % the expression 
‘ Svarum karoti ’ meaning ‘ he takes up the Svaru ’ ; just as in the expressions 
‘ Kdsthdni karoti ’ and ‘ Oomayani karoti the word ‘ karoti ’ stands for 
‘ takes up — so would it do in the case in question. 


[Next there follows in the Bhdsya a shorter commentary, on the same 
lines as before, on each of the Sutras 1-6 of this Adhikarana. The Tantra- 
ratna remarks — c The author of the Bhdsya has added this second explanation 
of the Adhikarana only as a briefer resume, of the detailed explanation, that 
has gone before ’.] 

SUTRA (1). 

(Translation as before.) 

Bhdsya. 

At the Jyotistoma, there is the animal dedicated to Agni-Soma ; in 
connection with which we read — ‘ Svaruna pashumanakti * [‘ Anoints the 
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animal with the Svaru — In regard to this, there arises the question — 
Does the Svaru prompt all the operations tending to bring it into existence ? 
Or is it to be used in the form of what is obtained in the wake of the 
making of the Post ? — The PurvapaJcsa view is that — “ The Svaru is not 
the product of that same operation which produces the Post, — i.e. it prompts 
distinct operations tending to bring it into existence ; — why ? — because it 
has a distinct injunction of its own, in the form of the text ‘ Svarum karoti ’ 
[‘He makes the Svaru ’], which means that ‘he brings the Svaru into 
existence ’. Such being the case, the coming into existence of the Svaru 
is what is enjoined by the Vedie text ; hence one and the same operation 
cannot be regarded as bringing into existence the Post as well as the 
Svaru 

SUTRA (2). 

(Translation as above.) 

Bhdsya. 

“ If that piece of wood were used as Svaru which comes in as a bye- 
product of the operations bringing about the Post, then there would be no 
justification for suggesting the likelihood of its being made of a different 
tree ; and yet we find such a suggestion in the text — ‘ Yadi anysaya, etc.’ 
(‘If he makes the Svaru out of a different tree, etc. etc.’). From this also 
we deduce that the Svaru does prompt the operations tending to bring it 
into existence.” 

SUTRA (3). 

Siddhanta — ( as above). 

Bhdsya. 

The Svaru used must be that which is a bye -product of the operations 
bringing about the Post ; because the Svaru is a part of the Post 
as is indicated ' by the Genitive ending in the sentence ‘ Yupasya svarum 
karoti ’. If the cutting of the tree were meant for both ( Post and Svaru), 
then there would be no relationship between them ; in which case there would 
be no justification for the use of the Genitive ending ; — and yet we actually 
find the Genitive ending ; from this it follows that the Svaru is only a chip 
of the Post, — i.e. a part of the Post, — and the meaning of the injunction 
‘ Svarum karoti ' is that ‘ one should take up a part of the Post, which is 
called Svaru ’, just as we have the term ‘ slice of the Cake ’. 

SUTRA (4). 

(As above.) 

Bhdsya . 

We also find the Svaru spoken of as a ‘ chip ’ in the text — ‘ The first 
chip that falls should be made the Svaru ’. And what are mere parts do not 
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prompt any operations ; for instance, when we find only a part spoken of, 
we find no such injunction as that * the whole should be brought about ’ ; 
it is the part of an already existing whole that is taken up. For. all this 
reason also the Svaru cannot be the ‘ motive ’ for any operations. 

SUTRA (5). 

(As above.) 

Bhd$ya. 

As a matter of fact, we find Svarus mentioned with each individual 
Tost ; for instance, in connection with the SSJcddashinl we read ‘ Armpurmm, 
etc.’ (see above). If the sentence ‘ S varum karoti ’ means that each of the 
Posts is to have a Svaru of its own,— -then alone can it be possible to have 
plurality of Svarus spoken of in the text quoted. On the other hand, 
if the Svaru were the prompter of the operations tending to bring it into 
existence, then a single Svaru would be made for the purpose of anointing 
all the animals (and there could be no plurality of Svarus). For this reason 
also the Svaru cannot be the ‘ motive ’ for any operations. 

SUTRA (6). 

(As above.) 

Bhasya. 

It has been argued above that “ the words ‘ Svarum karoti ’ speak of 
the producing (making) of the Svaru ; and in this sense alone can the use 
of the word have any justification ”. — Our answer to this is that the term 
‘ karoti ’ should be taken in the sense of taking up ; the sentence ‘ Svarum 
karoti ’ meaning that ‘he takes up the Svaru ’ ; just as in the expressions 
* Kasthdni karoti ’ and ‘ Qomaydni karoti ’, the term ‘ karoti ’ is used in 
the sense of taking up, so should it be in the case in question also. 


Adhikarana (2) : It is the Tree-branch that is to be fetched. 
SUTRA (7). 

The * Fetching ’ is of the Tree-branch ; as that is the 

PREDOMINANT FACTOR. 



In connection with the Darsha -Purnamdsa, yve read — ‘ Prachimaharati, 
udichimdharati, pragudichimdharati * (Taitti. Bra. 3. 2. 1. 3) [‘ He fetches 
the Eastern, fetches the Northern, fetches the North-eastern ’]. 

In regard to this, there arises the question — Is it the Quarter that i§ 
spoken of here (as to he fetched) ? Or the Tree-branch ? 

The Purmpaksa view is that- 1 — “ It is the Quarter (Direction) that is 
spoken of ; as that is the direct meaning of the terms (* Eastern etc.) ; if they 
were taken as speaking of the Tree-branch, they could do this only by 
indirect indication ; hence we conclude that the texts speak of the Quarters 
(as to be fetched ).” 

In answer to this, we have the following Siddhanta — It is the Tree- 
branch that is spoken of ; — why ? — because, if the meaning were that ‘ the 
Eastern Quarter should be fetched ’, then it would be speaking of something 
quite impossible to do. In order to avoid this incongruity, if the sentence 
were taken to mean that ‘ it should be fetched towards the Eastern Quarter ’, 
then the question arises as to what is it that is to be fetched ; and as the 
word * tree-branch ’ is nowhere found in the sentence, this latter construction 
also is not admissible. — If lastly it be held, on the basis of Context, that it 
is the Tree-branch (spoken of in the same Context) that is meant to be 
‘fetched towards the East then it is far more reasonable to take the 
term * Eastern ’ itself as standing for the ‘ Eastern Tree-branch ’ ([rather 
than take the term ‘ eastern ’ as standing for the quarter and then presume, 
on the basis of Context, that it is the Tree-branch that should be fetched 
towards the East). — “ Why should this be more reasonable ? ” — Because the 
Syntactical Connection of the word ’ prachU' (‘Eastern’) with the verb 
‘ ahm'atA ’ ('fetches’) is directly perceptible, whereas the connection with 
the term ‘ branch ’ would be based upon ' Context ’ and as such only indirect. 
— But in both eases, the word ‘ Eastern ’ should indicate either the Tree- 
branch spoken of in the Context, or the sacrificial ground as accompanied 
or occupied by something most desired ; because in no way could the Quarter 
be the most desired factor (and hence it could not be expressed by a word 
with the Accusative ending). 1 



1 This passage is thus explained by Kumarila (in Tuptjka ) — The phrase ' disho'- 
mpsitaivdt ’ (the Quarter not being the most desired factor), contains the statement 
of a reason ; the meaning being — “ Inasmuch as the Quarter cannot be the most 
desired factor, the term ' Eastern ’ may be taken as indicating either the Branch 
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Then again, ‘ prachl \ ‘Eastern’, is a relative term; and all relative 
terms are dependent (upon a correlative), and they do not express any 
complete idea, except in the company of another term ; a mere vague 
connection with something in general cannot serve as the basis of any 
definite usage; because every place is to the ‘East’ of something or the 
other, — Similarly, i shakhd\ ‘branch’ also is a relative term, .and stands in 
need of the term 4 of the tree ’ ; and when it appears in connection with this 
latter term, it can enter into such relationships as — ‘ the branch of the 
tree. Eastern, Northern, and North-eastern ’ ; and on such relationships, 
definite usage also becomes possible. 

As for the argument that — “ if the text be taken as referring to the 
branch of trees, then it involves an indirect indication ”, — our answer to this 
is that words often do express their meanings on the basis of indirect in- 
. dication. [There is nothing incongruous in that.] 

From all this it follows that it is the Tree-branch that is spoken of (as 
‘ Eastern \ ‘ Northern ’, and ‘ North-eastern ’) in the texts under considera- 
tion. 


or the sacrificial ground — The Tantraratna adds that the second ‘vd’ is to be 
taken after ‘ vihdradSaham — and that it is simpler and easier to -take the word 
‘ Eastern ’ as indicating the Branch rather than the ground. — The Bhdttadvpilcd 
says — The meaning is that — * one should cut and fetch the branch growing on the 
eastern side of the tree ’ ; but it might be more useful to interpret the sentence 
to mean that the branch (which is got from the Context) is to be brought. 
‘ prachim prati ’, i.e. to the eastern part of the sacrificial ground. — It also points out 
that according to the Ydjhikas, Ritualists, what is spoken of in the text as to be- 
* fetched ’ is the Quarter itself. 



Adhikarana (3) : The securing of the * Branch ’ is the 
‘ motive 5 behind the act of 4 cutting ’ ihe Bough. 

SUTRA (8). 

The Branch is the ‘ motive as that is the predominant factor ; 

IT BECOMES CUT OFF FROM THE ‘UPAVESA*, AND THERE IS 
DISPARITY (BETWEEN THE TWO). 

Bhdsya. 

la connection with the Darsha-Purnamasa, we read — ‘ Mulatah shakham 
'parivasya upavesam karoti ’ [‘ Cutting the Branch at the bottom, he makes 
the Upavesa ’]. [A bough having been got from the tree, it is cut into 
two parts at a point about six inches from the bottom ; the top-portion 
is used as ‘Branch* proper, the stick for keeping the calf away from 
the cow, and the bottom-portion, six inches long, is made into the 
Upavesa which is used for placing the pans upon Fire, removing the Fire- 
embers and so forth.] 

In regard to this, there arises the question— Is this ‘ cutting of the 
Bough ’ prompted by (for the purpose of securing) both the ‘ Branch ’ and 
the Upavesa ? — Or the ‘ Branch ’ alone is what * prompts ’ it, and the 
Upavesa is only a bye-product ? 

The Purvapakm view on this question is as follows : — “ Both the articles 
are brought into existence by the act of cutting — -viz. the Branch (the main 
top-portion, the stick) and the bottom-portion; both are of use : the 
top-portion is used for the driving away of the calf, and the bottom-portion 
is used as the Upavesa (in placing the Pan upon the Fire and so forth) ; 
henee as there are no grounds for differentiating between the two, both should 
be regarded as the ‘motive’ behind the act of cutting.”, 

In answer to this, we have the following Siddhanta — We say that it is 
the ‘Branch’ that prompts the cutting; because that is the predominant 
factor, — i.e. the ‘ Branch ’ is the principal thing to be secured,— and it 
becomes cut off from the ‘ Upavesa', — which Upavesa therefore would be 
taken in only as a bye-product of the operation (of cutting) which brings 
about the ‘ Branch ’.—“ Why should the Branch be regarded as the principal 
thing ? ” — Because we find the Accusative ending in the word ‘ shakham ’ 
(‘ Branch ’) in the sentence ‘ Shakham parivasya ’ (‘ Cutting the Branch’) 
[and the Accusative ending denotes the thing most desired], — “ But there is 
the Accusative ending in the word ‘ Upavesam ’ also, in the sentence 
‘ Upavesam karoti ’ (‘ makes the Upavesa ’ ) [so that the Upavesa also is 
the thing most desired]." — The answer to this is that the Upavesa is not the 
objective of the act of cutting, — it is the objective of the act of making. 

Says the Opponent — “ Why cannot the sentence be construed as — 
‘ Having cut the branch, he makes an Upavesa of its bottom-portion — 
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the term 1 branch 1 being as applicable to the bottom-portion as to the top- 
portion ; so that what the sentence means is that "by cutting, he should 
disjoin the top and the bottom’, — for what purpose? — with the view that 
1 having disjoined the bottom from the top-portion, I shall make an 
Upavesa of the former ’ [so that the main thing to be secured by the cutting 
is the Upavesa , not the Branchy' 

Answer — It is not so ; such a construction would be too remote ; by 
the straight construction it is clear that the cutting is for the purpose of 
securing the Branch, and it is only after the Branch has been secured that 
there comes the making of the Upavesa. 

“Inasmuch as the sentence occurs in the ‘Context’ of the Upavesa, 
the ‘bottom ’ is to be construed with the term ‘ Upavesa 

The answer to this is that if the term 4 bottom ’ were construed with 
both (the Branch and the Upavesa ), there would be an incongruity ; and in 
the event of such an incongruity (due to conflict between 4 Context y which 
connects the 4 bottom’ with the Upvaesa, and 4 Syntactical Connection % which 
connects it with the Branch), ‘ Syntactical Connection’ has to be regarded 
as more authoritative than 4 Context ’. 

If it be held that 44 the Upavesa may he connected with the cutting 
by reason of its being mentioned in close proximity to it (in the sentence 
under consideration) the answer is that even so, such connection would 
he possible with the cutting, only as prompted by (done for the purpose 
of securing) the Branch ; and thus the cutting having been already done 
(for the purpose of the Branch, and the Upavesa also having been obtained 
as a bye-product), the Upavesa cannot prompt (be the motive for) the act 
of cutting. 

Thus it is that there is a disparity [between the Branch and the Uparnga] 
[i.e. the two do not stand on the same footing]. 

SUTRA (9). 

Also because (the Purvapaksa view would involve) the dis- 
appearance OF THE VERY WORD (‘BRANCH’). 

Bhdsya. 

There are several uses laid down for the ‘ Branch ’,— -e.g. (a) • He 
removes the calves with the Branch ’ (Taitti. Bra. 3. 2. 1. 1), — (b) 'Brings 
up the cows with the Branch, and milks them with the Branch’ (Taitti. 
Bra. 3. 2. 1. 2); — for all these purposes, the Upavesa would be of no use ; and 
if the cutting were not done for the securing of the Branch (and the Branch 
were not there, only the Upavesa consisting of the bottom-portion were 
there), — then the word 4 Branch ’ would have to disappear (would be 
meaningless) in ■all the texts quoted ; because the bottom-portion alone of 
the Branch is never called 4 Branch — “ What if it is so ? ” — Well, the 
cutting should be for getting that to Which the name 4 Branch ’ applies, — 
such being the force of the Accusative ending (in 4 shdkham ’). If the name 
4 Branch ’ were applicable to the bottom-portion, — even so, the bottom-portion 
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could not be used for the purposes for which the c Branch ’ has been 
prescribed ; because the ‘ Branch * is that which has been cut off from the 
bottom-portion and hence rendered bottom-less. Then again, the ousting 
must be taken as to be done for that purpose which is accomplished with 
the Branch as thus embellished (by having the bottom cut off) ; — as for the 
placing of the pans on the fire, this is not done by the Branch of which the 
bottom has been cut off (in fact, it is done by the TJpa/uesci . which is the 
bottom-portion itself) ; — hence the cutting cannot be taken as to be done 
for the purpose of placing the pans on fire. 

“ What is the purpose served by this discussion ? ” 

According to the Purvapaksa [i.e. if the cutting is for Securing both the 
Branch and the Upavesa], the Branch should have to be secured at the 
Pcmrnamasi sacrifice also [where however .there is nothing to be done with the 
Branch] ; while according to the Siddhdnta this will not have to be done. 

[At the Paurnamdsi sacrifice, there being nothing to be done with the 
Branch, there would be no cutting, and hence no Upavesa; so that the 
putting up of the Pans on Fire would be done with any piece of wood, — this 
is according to the Siddhdnta . According to the Purvapaksa, as the cutting 
should be done for securing the Branch as well as the Upmesa, it would 
have to be done also when there is nothing to be done with the Branch ; 
so that in this ease the Upavesa would have to be secured and the placing 
of pans done with it — Bhattadipikd.] 


Adhikarana (4) : The 4 Throwing in of the Brandi * is only 
hy way of * Disposal J is not a fruitful action 
prompting the Homa . 

SUTRA (10). 

[Puryapaksa] — “ When there is c Throwing in’ it should be 

TAKEN AS ‘ OFFERING INTO FlRE ’ ; BECAUSE BOTH ARE EQUALLY 
CONNECTED AND SUBSTANCES ARE ALWAYS SUBSER- 
VIENT TO A PURPOSE.” 

Bhasya. 

In connection with the Darsha-Purnamdsa, we read, ‘Saha shdkhaya 
prastaram praharati ’ {‘ He throws in the Kusha-bundle along with the Branch ’ ). 

In regard to this, there arises the question — “ Is this ‘ Throwing in V of 
the Branch a mere Disposal or a Fruitful Action ? V 

The Purvapaksa view on this point is as follows : — “ When there is 
‘ Throwing in' it should be taken as ‘ offering into Fire \ i.e. it should be 
regarded as a Fruitful Act;— why ? — because both are equally connected *, 
he. in the sentence ‘ He throws in the Kusha-bundle along with the Branch \ 
the connection of the Branch (with the act of ‘ Throwing in ’) is equal to that 
of the Kusha-bundle. Wherever the Instrumental ending is used in con- 
nection with the term 1 saha’ > (‘along with’), the thing expressed by the 
word with that ending is the subordinate factor, while that expressed by 
the word with the Accusative ending is the predominant factor. As regards 
the Kusha-bundle, it is clear that it is as an 1 offering ’ that it is ‘ thrown 
in ’ ; and in this same act of ‘ offering the Branch also comes in as a con- 
comitant of the Kusha-bundle, because its connection with that act is similar 
to that of the Kusha-bundle. — The following argument might be put for- 
ward — ‘ In every such case, the Branch is the subordinate factor ; hence the 
most reasonable view to take is that when it is thrown in, it is only an act 
of disposal ; otherwise (if it were taken as an act of offering) it would involve 
the incongruity of the thing {Branch) subserving several and diverse purposes 
[the Branch has been used in the removing of the calf, etc., and now it is to he 
used as an offering-material] — The answer to this is that, as a matter of 
fact, substances are always subservient to a purpose ; that is, whenever 
substances are enjoined, they are enjoined as subservient to something desired 
to be done, on the principle that ‘ whenever an accomplished entity is 
enjoined, it is always for the sake of something to be accomplished ’ ; so 
that for substances (like the Branch, for instance), it is only right that they 
should subserve several and diverse purposes.” 
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SUTRA (11). 

[Siddhanta] — In beality it should be begabded as a 4 Disposal ’ 

BECAUSE THE TEXT INDICATES ITS PBEDOMINANT CHABACTEK. 

Bhdsya. 

In reality the 1 throwing in 5 of the Branch should be regarded as a 
* Disposal ’ , because the text ind icates its predominant character ; as a matter 
of fact, the text speaks of the Branch as the predominant factor. — “ How 
so ? ” — Because of the presence of the Accusative ending. — 41 But the 
Accusative ending is found in another word ‘ prastaram ’ (Kusha -bundle) — 
not in the term ‘ shakha ’ (which appears with the Instrumental ending ).” — 
The answer to this is that what is connoted by the Accusative ending, 
which is present in the Kusha-bundle, is present in the Branch also.— “ How ? ” 
— Because of iisbeingequallyconnected with the Branch; that is, the 
Kusha-bundle becomes 4 thrown in ’ only if the Branch also is ‘ thrown in ’ ; 
hence the term ‘ Saha' (together) signifies the equality of the connection 
of both things (with the act of * throwing in ’) ; so that if the Kusha-bundle 
is the principal factor in the act of ‘ throwing in’, the Branch also is a 
concomitant of the Kusha-bundle ; thus it is that there is ‘ equality of 
connection ’ ; hence if what is connoted by the Accusative ending is present 
in the Kusha-bundle, it is present in the Branch also. Thus it is that the 
Branch is a principal factor. 

Then again, if the Branch were a subordinate factor in one case, then, 
if it were laid down as to be used in another case, it would involve the 
incongruity of its subserving several and diverse purposes.— “ What would 
be the incongruity in that ? ’’—The incongruity would be that the visible 
purpose served by it would have to be abandoned (ignored) and an invisible 
(transcendental one) assumed. After the Branch has been used (for the 
purpose of removing the calf, etc.), if it is removed from the Altar, more 
space becomes available and the subsequent details are more conveniently 
performed,— this is the visible purpose served by the removal (of the Branch) ; 
there is not the slightest visible purpose served by the 4 throwing in ’ (of the 
Branch, as an offering in sacrifice) ; hence the only right view is to regard 
the 4 throwing in ’ as an act of ‘ disposal 

Says the Opponent — “Inasmuch as we find the Instrumental ending 
(in the word * shdlchaya, ’), it should be more reasonable to take the Branch 
{shakha,) as mentioned for the purpose of (and subservient to) another thing 
(in this case, the Kusha-bundle).” 

Answer — This would be reasonable if the Branch were something whose 
time (for being thrown in) were known ; as in that case, its mention in the 
text cotild be taken as being for the purpose of indicating the time of the 
Kusha-bundle (being thrown in). In the case in question, the fact is quite 
the reverse ; it is the Kusha-bundle whose time is known, and it is the 
Branch whose time is not known. Consequently, even though there is 
the Instrumental ending (in the word 4 shakhayd'). it is the Kusha-bundle 
which will indicate the time of the Branch . Thus then what is connote' 
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by the Accusative ending should be taken as appertaining to the Branch > 
and what is connoted by the Instrumental ending should be taken as 
appertaining to the Kusha -bundle , ; after all, it is the force (sense) of words 
(to express a certain meaning) which is more authoritative than anything 
else, 

SUTRA (12). 

“ Rut that which is subordinate (to something else) may also 

(BE SPOKEN OF BY A WORD WITH THE ACCUSATIVE ENDING) ”, 

— IF THIS IS URGED [THEN THE ANSWER IS AS BELOW], 



Says the Opponent — “As a matter of fact, we find the Accusative 
ending also in connection with a term expressive of what is subservient 
to something else ; we have this in the case — (a) of ‘ Saktu ’ [in the text 
‘ SakpuAi juhof/i \ where there is the Accusative ending in ‘ Saktun ’ t 
and yet the Sakt/u is only a subordinate factor in the act of ‘ offering 
— (b) of * M&ruta* [in the text ‘ Mdrutam saptakapdlam ’ (Taitti. Sam. 

2. 4. 10, 2), where we have the Accusative ending in ‘ Mdrutam sapta- 
kapdlam ' and yet the 'Cake baked upon seven pans and dedicated to the 
Jfaruts ’ is only a subordinate factor], — and (c) of 1 ekakapalam 1 {m the 
text ‘ Saufyam ehakapalwn ’ (Taitti. Sam. 2. 4. 10. 2), where we have the 
Accusative ending in 1 Sa/wyajm, ekakapdlam 5 and the ‘ Cake baked on one 
pan and dedicated to Stirya ' is only a subordinate factor].” 

SUTRA (13). 

The cases are not analogous ; in the other case, the thing in 

QUESTION IS ONE THAT COULD NOT BE USED FOR ANY OTHER 
PURPOSE ; WHEREAS IN THE PRESENT CASE, THE THING 
IN QUESTION HAS BEEN ACTUALLY USED FOR 
A DEFINITE PURPOSE. 

Bha§ya. 

The ease we are considering now (that of the Branch) is not analogous 
to the case of the Sakty, and other things (cited by the Opponent) ; because 
the thing vn the other case — i.e. of the Saktu and other things, — is one that could 
not be used- for any other purpose ; whereas in the case we are considering, 
the thing in question — the Branch— has served a useful purpose, in the shape 
of the removal of the calf and the rest. 

•Says the Opponent — “What we find in the Sutras [12 and 13] referring • 
to the case of the Saktu and then answering it, is a mere repetition (of what 
has been done in several places).” • 

Answer — Repeating things cannot be very objectionable ; what is useful 
should be learnt over and over again ; if people avoid repetition, it is only 
Through fear of making their work prolix ; but when there is a fear that 
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people may not have understood the meaning, if one repeats a thing over 
and over again, they consider that very valuable. 

“What is the purpose served by this discussion ? ” 

If the ‘ throwing in of the Branch * is a fruitful act, the Branch should 
have to be secured at the Paurnamasl sacrifice [when there is nothing to be 
done with it, yet it has to be secured simply for being ‘ thrown in ’] ,* where- 
as if it is only by way of ‘ disposal ’ of what has been used, then there would 
be no need for securing it at the Paurnamasl sacrifice. 



Adhikarana (5) : ‘ Pouring out 5 is an act of 6 Disposal \ 

SUTRA (14). 

[Purvapaksa] — ‘'Inasmuch as. in its origin, the Water brought 

IN HAS NO CONNECTION (WITH ANY PURPOSE), THERE SHOULD 
BE A DIVISION OF IT, — AS IN THE CASE OF THE 

Clarified Butter.” 

Bhasya. 

In connection with the Darsha-Purnaniasa, we read — ‘ Apah pmnayati, 
upo vai shraddhd shrdddhamevdlabhya yajate 5 (Taitti. Bra. 3. 2. 4. 1) [‘He 
brings in Water j Water indeed is faith, and it is only when imbued with faith 
that one offers a sacrifice there are two uses laid down for the Water 
thus brought in— (a) * With the Water brought in he kneads the offering- 
materials ’ and (6) ‘ Inside the altar, he pours out the Water that had been 
brought in 5 . 

In regard to this, there arises the question— Are both theses— kneading 
and pouring out — the ‘motive’ for the Bringing in of Water ? Or is it only 
for the kneading that the Water is brought in, and the pouring out is only a 
* disposal ’ of what remains of it after the kneading has been done ? 

The Purvapaksa view is as follows — “In its origin the Water is not 
connected with any purpose [i.e. it is not brought in for any purpose at 
all] ; it is only after it has been brought in that it becomes connected with 
both the purposes ( kneading and pouring out) ; hence we do not perceive 
any grounds for discriminating between these two ; and when no grounds 
for differentiating are perceived, the Water must be regarded as meant for 
both purposes ; and there should be a division of it — that is, some part of it 
should he used for kneading the offering-material and some of it should be 
poured out ; fust as in the case of the Clarified Butter, in regard to which it 
is declared that * When the Clarified Butter is brought into the Dhruva- 
vessel, it is for all the sacrifices ’ (Taitti. Bra. 3. 3. 5. 5) [and what is done is 
that it is divided among the various sacrifices performed].” 

S0TRA (15). 

[Siddhanta] — In reality the Water is brought in for the purpose 
of kneading ; as regards the rest of the Water, its 
‘pouring out’ must be regarded as a Disposal; 
because in regard to that act (of ‘POURING 
out ’) the Water is the predominant factor. 

Bhasya. 

The Water that is brought in is for the purpose of kneadmg. — Why ? 
Because it is spoken of by a word with the Instrumental ending fin the 
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text ‘ Pranltdbhih havimsi samyanti'), therefore it follows that in this eon* 
nection the Water is a subordinate factor. In connection with the act of 
‘ pouring over % on the other hand, the Water is spoken of by a word with 
the Accusative ending (in the text ‘ Antcwvedi pramtdh fwiaojatA ' ) ; and hence 
it follows that in this connection, the Water is the predominant factor. 

The purpose served by this discussion is that, in cases where there is 
no Cake (and hence no kneading of the dough), Water need not be brought 
in at all ; e.g. in the case where the material offered is owi 



Adhikarana (6) : The 1 making over of the stick 5 is a 
‘ fruitful act\ 

SUTRA (16). 

[PUrvapaksa]— “ Like the ‘ throwing away ’ (of the Horn) the 

‘ MAKING OYER OF THE STICK ’ TO THE MaITRAVARUNA PRIEST 
[SHOULD BE REGARDED AS AN ACT OF ‘ DISPOSAL *], 

BECAUSE IT HAS SERVED ITS PURPOSE.” 

Bhasya. 

In connection with the Jyotistoma, we read— 4 Vagvai devebhyo ' paler a~ 
mat yajnayatis thamdnd ad vanaspatin pravishat, saisd vdg vanaspatisu 
vqdati yd dundvJbhau yd cha tunave, yd cha vindydm, yat diksitdya dandam 
prayachchhati vdchamevdvarundhe ; Icrite some maitravarunaya dartdam prayach- 
chhati ’ (Taitti. Sam. 6. 1. 4. 1-2] [‘Verily, speech ran away from the 
deities, not waiting for the sacrifice ; she entered the trees ; it is this speech 
which speaks in the trees, — when, for instance, it speaks in the drum and in 
the bamboo and in the lute ; when one presents the stick to the initiated 
sacrificer, he preserves his speech ; He makes over the stick to the Maitrd- 
varuna Priest ’]. — It is this last sentence — ‘ He makes over the stick to 
the Maitrdvarwna Priest 5 — which forms the subject of the present discussion. 

In regard to this, there arises the question — The stick having been 
already used by being held by the Initiated Sacrificer, when it comes to be 
held by the Maitrdvamna Priest, is this latter holding of the stick an act of 
‘ disposal ’ — or a ‘ fruitful act ’ ? 

On this question, the Purvapaksa view is as follows : — “ The ‘ making 
over of the stick to the Maitrdvaruna ’ is an act of ‘ disposal ’ ; — -why ? — 
because it has already served its purpose, by having been held by the Initiated 
Sacrificer. — The stick has been laid down as to be used in the initiating 
of the Sacrificer— in the text ' Dandena diksayanti\ * They initiate him with 
the stick ’ (Taitti. Sam. 6. 1. 3. 8) ; — so that after it has been used for that 
purpose, if it is used for some other purpose, it is only reasonable that this 
latter should be regarded as an act of ‘ disposal 5 ; just as when the Black 
Horn that has been used by the Sacrificer in rubbing the itching parte 
of his body is thrown into the pit, — in accordance with the text ‘ ChatvaU 
kr&wvisdrtam prdsyati ‘He throws the Black Horn into the pit this 
‘ throwing ’ is regarded as an act of ‘ disposal ’ ; the same should be. under- 
stood to be the case in the instance under consideration. — Further, the 
stick is spoken of by a word with the Accusative ending, which shows that 
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SUTRA (17). 

[Siddhanta] — In reality, it is a ‘ FRUITFUL act ’, BECAUSE it is 
RELATED TO AN AGENT, — JUST LIKE THE GARLAND. 

Bhasya. 

The act in question should, in reality, be regarded as a ‘ fruitful act ’ ; — 
why ? — because it is related to an agent', in the text ‘ Makes over the stick 
to the Mait/rdvaruna ’ the act of ‘ making .over ’ is spoken of in relation to 
the Agent {Maitravaruna) ; so that the stick must be a subordinate factor, 
the Agent being the predominant factor ; because it is the Agent whom the 
stick enables to walk about : with its help he moves about in the dark or in 
water, also drives away cows and serpents, and supports himself by it. 
Thus the Agent being the predominant factor, the action of ‘ making over * 
cannot be an act of ‘ disposal \ — In fact, the case is to be treated as 
analogous to that of the garland : we have the text ‘ Srafamudgatre daddti \ 
‘He makes over the garland to the Udgdt’r Priest’ (Taitti. Sam. 1. 8. 
18. 1) | in this Case, even though the garland does not serve any useful purpose 
for the man concerned, yet as the Man ( Udgatr) is still wanted for several 
purposes, while there is no further use for the garland, — predominance is 
attached to the Man. The same should be done in the case in question also. 

It has been argued that- — “ Because of the presence of the Accusative 
ending, the stick should be regarded as the predominant factor — The 
answer to this is that, the Accusative ending is used here in the sense 
explained in Panini’s Sutra 1. 4. 50, by which ‘ if a thing is connected with 
another thing which is what is most desired to be obtained by means of the 
action denoted by the verb, then the former thing also comes to be regarded 
as the objectme , even though it is not what is the most desired thing [So 
that the mere presence of the Accusative ending does not make the thing 
the most desired and hence the predominant factor.} — “ But why should it 
be taken in that sense ? ” — Because we find the term ‘ Maitrd/varuna ’ 
with the Dative ending ; as a rule, the Dative ending is added to a term 
which denotes the recipient of a gift ; and the recipient of the gift is the one 
who is desired to be benefited by the act (of gwing) ; it follows therefore 
that in the case in question, the Maitrdvarutia Priest is more desired (arid 
hence more important) than the stick. 

SUTRA (18). 

Also because the stick is mentioned as being in (the hands of 
the) priest still engaged in the ‘performance. 

Bhasya. 

There is the text — ‘ Dandi pransdnmwciha ’ (‘ Holding the stick, the 
Maitrcvvanma repeats the directions’) — which describes a certain act done 
by .the priest ; and it shows that after the stick has been made over to him, 
the priest moves about holding the stick in his hand ; this would be possible 
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only if the ‘ making over of the stick ’ to him were a ‘ fruitful act ’ ; if it 
were a mere ‘ disposal then on its having been made over to the Maitra- 
varun-a, the function of the stick would have ended there, as all that had 
to be done with it would have been done ; so that there would be no further 
need for it; and hence it could not be kept in the hand. Under the 
circumstances, what we find in the description just quoted would not be 
possible. 

Similarly there is the text 1 Ahistvam dashati iti maitrdvarunam bruyal, 
ahireva hyesa ’ [‘He should say to the Maitravaruna — The Serpent is biting 
you, this verily is a serpent ’] [where it is the stick held by the Maitravaruna 
that is spoken of as the serpent]. ■ 

Again, there is the text — ‘ Mushali anvaha ’ [* The man with the Mushala 
reoites ’], where the Maitravaruna is spoken of as holding the Mushala, and the 
word ■ mushala ’ is known to signify the stick, — as we find in such expressions 
as ‘ Where should the Boys with mushalas (sticks) descend into the Ganga ? 

From all this also it follows that the making over of the stick to the 
Maitravaruna (and his holding it) is a ‘ fruitful act \ 

SUTRA (19). 

If an act, in its very origin, is connected with a definite purpose, 
IT should be regarded as serving that purpose: — SUCH 

BEING THE DIRECT ASSERTION OF THE VEDA ; AND WHEN SUCH 
AN ACT GOES OVER TO ANOTHER, THEN IT MUST BE 
REGARDED AS A DISPOSAL ; AS IN THIS CASE IT IS 
NOT A SUBSIDIARY FACTOR. 

Bhasya . 

It has been argued above that — “ just as the throwing away of the 
Black Antelope’s Horn [is an act of ‘ disposal ’, so should the * making over of 
the stick to the Maitravaruna’ also be]”. — The answer to this is as follows- — 
It is only right that, when an act, m its origin — Le. while coming into 
existence, — comes as connected with a definite purpose, — it is only reason- 
able that that act should be taken as done for that purpose. And when it 
goes over elsewhere (i.e. apart from the said purpose), then it should be 
regarded as an act of ‘ disposal \ And this is right only in cases where no 
visible purpose is served (as in the case of the throwing of the Horn) ; but 
in the case in question there is a visible purpose served by the Maitravaruna 
holding the stick, — hence the two cases are not analogous. 

[By this explanation, Sii. 19 is a part of Adhikarana (6); but by a second 
interpretation given in the Bhasya, this Sutra form® an independent Adhikarana 
by itself— as below.] 


Adhikarana (7) : The thromng of the Black Antelope's 
Horn is an act of ‘ Disposal 

SUTRA (19)— [as above]. 

Bhd$ya. 

The SHtra may be taken as setting forth a distinct Adhikarana by itself : 
[It is laid down that a Black Horn is to be used by the Sacrificer in scratch- 
ing his body and then to be thrown into the Pit ; — the question that 
arises is — Axe both these aots — the scratching and the thromng — ‘motive* 
behind the securing of the Black Antelope’s Horn ? Or is it the scratching 
only ? — and this resolves itself into the question — Is the throwing of the Horn 
a ‘fruitful act’, or an act of ‘disposal’ ?] — The Pwrvapaksa view is that- — 
“ The Horn is secured for the purpose of both the acts, because ‘ when 
several things are brought about by the same act, they should all equally 
be regarded as. the motive of that act’ (Su. 4. 1. 22) ”. — The Siddhmta is 
that in connection with the act of rubbing, the Horn is spoken of by means 
of a word with the Instrumental ending {' visdnayrl'), which shows that it 
must be the subordinate factor; whereas in connection with the act of 
throwing, inasmuch as it is spoken of by means of a word with the 
Accusative ending { l vi§anam'), and as it has been already used elsewhere, 
it must be regarded as the principal factor [from which it follows that the 
act of throwing of the Black Antelope's Horn is one of ‘ disposal 


Adhikarana (8) : The carrying of the things smeared with 
Soma-juice to the Sacrificial Bath is an act of 



SUTRA (20). 

[Siddhanta] — At the Soma-sacrifice, also [the carrying of the 

THINGS SMEARED WITH SOMA-JUICE TO THE SACRIFICIAL RATH 
SHOULD BE REGARDED AS AN ACT OF * DISPOSAL ’], BECAUSE 
THEY HAVE SERVED THEIR PURPOSE. 

Bha§ya. 

At the Jyotisfoma sacrifice, there is the Sacrificial Bath, laid down in 
the text — ‘ With the cake baked upon one pan, dedicated to Vaoruna, they 
proceed to the Sacrificial Bath ’ (Mai. S. 4. 8. 5). In connection with this 
Sacrificial Bath, we read — ‘ Varunagrhitam vaitad yajhasya yadrjisam yadgrd- 
vdnah yadaudumbari yadabhisavaryiphalake, tasmdt yaiJahchit somaliptam 
dravyam tena avabhrtham yanti 5 [* All the sacrificial things are taken hold of by 
Varuna — the Soma -stalks out of which all the juice has been extracted, the 
stones, the Post of Udamhara wood, and the two slabs used in the extracting 
of Soma-juice ; hence they proceed to the Sacrificial Bath along with every- 
thing that is smeared with Soma-juice’] (Mai. S. 4. 8. 5). 

In regard to this, there arises the question — Is this carrying of the 
things smeared with Soma- juice to the Sacrificial Bath an act of ‘ disposal ’ 
or a ‘ fruitful act ’ ? 

The correct view is that the act in question is one of ‘ disposal ’ ; — 
why ?— because they have served their purpose ; that is, as a matter of fact, 
everyone of the things spoken of has served its purpose in connection with 
several acts ; hence it is only right that the carrying of these to the Sacrificial 
Bath should be regarded as an act of * disposal ’. 

SUTRA (21). 

[ Objection , embodying the Purvapaksa] — “ It should be regarded 

AS A ‘ FRUITFUL ACT BECAUSE IT IS CONNECTED 
WITH A NAME.” 

Bhasya. 

“ The act in question should be regarded as a * fruitful act ’ ; became it 
is connected with a name , in the sentence ‘ tena avabhrtham yanti' , which 
means that ‘ with that they accomplish the act named avabhrtha — where 
we have the Instrumental ending in the word * tena \ and the Accusative 
in ‘ avabhrtha ’ ; whence it follows that the thing smeared with Soma-juice 
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is the subordinate, and the Avabhrtha (Sacrificial Bath) the predominant 
factor [and hence the act denoted by the verb ‘ yanti ’ is a fruitful act].” 

SUTRA (22). 

[Reply] — In reality, it must be regarded as an act of * Disposal ’ ; 

FOR THE REASON ALREADY STATED. As FOR THE MENTION OF 

‘ Avabhrtha ’ (Sacrificial Bath), it serves the 

PURPOSE OF INDICATING THE PLACE. 



In reality, the act in question should be regarded as- one of ‘ disposal ’. 
— Why ? — For the reason already stated ; i.e. as a rule, what- has served its 
purpose in one place is ‘ disposed of ’ in another. — In the case in question, 
if the thing smeared with Soma-juice were laid down as a means of accomplish- 
ing the Sacrificial Bath, then the carrying of those things would be a 
‘ fruitful act * ; if, on the other hand, what is enjoined is only that the 
priests should go to the Bath with the things smeared with Soma-juice, 
then it would be an act of * disposal \ As a matter of fact, the things smeared 
with Soma-juice are not enjoined as a means to the Sacrificial Bath ; for if 
they were so meant, then this relationship between the Bath and the things 
smeared with Soma-juice would have been enjoined by the verb ‘ abhya- 
vayamM ’, — and such an injunction would be by Syntactical Connection, not 
by Direct Assertion [as the said relationship is not directly expressed by the 
verb]. On the other hand, if the proceeding were taken as enjoined by 
the said verb, the injunction would be by Direct Assertion [as the proceeding 
is what is directly expressed by the verb ‘ yanti . Thus it is that this 
latter interpretation comes to be accepted ; Direct Assertion being more 
authoritative than Syntactical Connection. Hence it follows that the act in 
question is one of ‘ disposal ’. 

It has been argued that — ■“ the act in question should be regarded 
as a ‘ fruitful act ’, because it is connected with the name ” (Sii. 20). — Our 
answer .to this is as follows : — Tinder the circumstances, the mention of 
‘ Avabhrtha ' (Sacrificial Bath) should be taken as serving the purpose of in- 
dicating the place ; that is, in the phrase 1 they proceed to the Sacrificial 
Bath the avabhrtha indicates the place ; the meaning being that ‘ they 
•proceed to the place where the Sacrificial Bath takes place \ 

From all this it follows that the act in question is one of ‘ disposal 



Adhikabana (9) : The injunctions of (a) Performer , (b} 
Place, (e) Time, and (d) Substance are meant to be 
restrictive. 

StJTRA (23). 

[Purvapak.?a] — “There is no injunction of (a) Performer, (6) 
Place, and (c) Time,— as these are necessary factors 

IN EVERY PERFORMANCE.” 

Bhdsya. 

We have the following texts— (a) 4 Pctshubandhasya yajhakratoh pad 
rtvijah ’ [‘ There are six priests at the performance of the Pashubandha 
sacrifice ’] (Taitti. Bra. 2. 3. 6. 3) ; — -(6) 4 Darshapurnamasayoh yajnakra- 
toshchatvdra rtvijah * [‘ At the performance of the Darsha-Puriiamdsa sacrifices, 
there are four priests ’] (Taitti. Bra. 2. 3. 6. 2) ; — (c) 4 G hdturmasydndm 
Icratundm pahcha rtvijah ’ [‘At the Chaturmasya sacrifices, there are five 
priests ’] (Taitti. Bra. 2. 3. 6. 2) ; — (d) 4 Agnihotrasya yajhakratoh eka rtvik ’ 
At the performance of the Agnihotra sacrifice, there is one priest ’] (Taitti. 
Bra. 2. 3. 6. 1); — (e) ' Saumyasyddhvarasya yajhakratoh saptadasha rtvijah * 
[‘ At the performance of the Soma-sacrifice, there are seventeen priests ’] 
(Taitti. Bra. 2. 3. 6. 4). — [In all these the number of performers is mentioned). 
— Then again — (/) 4 Same darsha -purnarndsabhydm yajeta ; prdchinapravane 
vaiahvadevena yajeta ’ [ 4 The Darsha-Purnamasa should be performed on 
level ground ; the Vaishvadeva sacrifice should be performed on ground sloping 
towards the East’], — [In this, the place is mentioned] ; — {g) 4 Paurmimasyam 
paurnamasyd yajeta amdvasyaydm amdvasyayd ’ [‘ One should perform the- 
Pcmrnamdsa sacrifice on the Full-moon Bay, and the Amavasya sacrifice 
on the Moonless Day ’]. — (In this, the time is mentioned.) 

In regard to all this, there arises the question — In these texts are (a) 
the performers, ( b ) the place, and (c) the time enjoined ? Or only spoken 
of by way of reference ? 

On this question, the Purvapaksa view is as follows — 44 There is no 
injunction of the performer, the place, and the time; it is all mere reference ; 
— why ? — because they are necessary factors in every performance ; every 
one of these is a necessary factor in every performance ; without a per- 
former, a place, and a time, there can be no performance of any act ; hence 
all these are already enjoined along with the injunction of the performance- 
itself ; hence, being already known, they are mentioned in the texts quoted, 
only by way of reference, — 4 the text may be taken as meant to prohibit 
the uneven ground and such other details — That cannot be, we reply. 
Because texts like those in question are injunctive, not prohibitive. Hence - 
it should all be taken as a mere reference (to what is already known from the- 
injunetions of the acts concerned).” 
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SUTRA (24). 

[SiddhInta] — In beauty, the text serves the purpose 
OF restriction. 

Ehasya. 

The answer to the Purvapalcsa is as follows : — The text in question 
cannot be a mere reference or reiteration ; a mere reiteration is useless ; where- 
as if it is an Injunction, then it will lay down something new ; hence it must 
be taken as an Injunction. — “ But what it lays down is already known as 
part of the performance.” — The answer to this is that the text will serve 
the purposes of restriction. — “ What do you mean by restriction ? ” — When 
what is indefinite is made definite, it is restriction. For instance, in the 
case in question, what comes in as a necessary factor in every performance 
is only place in general (indefinitely) ; — but all places collectively cannot be 
used for any performance ; when we use a level ground, we do not use an 
uneven ground ; when we use uneven ground, we do not use level ground ; 
so that in regard to any particular action [if our sole guide were the fact 
that some sort of place is necessary for every performance] the level 
ground may, as well as may not, come to our mind as to be adopted; — 
in a case where the level ground does not come up to our mind, — such a 
case affords the occasion for the Injunction (that ‘ the sacrifice should be 
performed on level ground ’ ) ; so that even though the performer may be 
desirous of performing it on uneven ground, the text lays down the 
Injunction that it should be done on level ground ; and the result is that, 
when this Injunction is there, the uneven ground does not come to the 
mind at all.— Similarly in the case of the other texts also.— From all this it 
follows that every one of the texts quoted contains an Injunction. 



Adhikabana (10) : The Injunction of the properties of 
substances is restrictive in its application. 

SUTRA (25). 

Similarly, the motion of the properties of substances should 

BE REGARDED AS A RESTRICTIVE INJUNCTION ; BECAUSE THEY 
ARE RELATED TO THE VERY ORIGIN [OF THE SACRIFICE, 

VIZ. THE SUBSTANCES]. 

Bhasya. 

This is a part of the foregoing Adhikarana. 

We have the following texts — (a) ‘ Vdyavyam shvetamdlabheta bhuti - 
kcmdb ’ P Desiring prosperity one should sacrifice a white goat dedicated to 
Vayu *1 (Taitti. Sam. 2. 1. 1. 1); — (6) ‘ Somdravdram ghrte charum nirvapet 
shukldma/m, vnhindm brahmavarchasakamah ’ [‘ Desiring Brahmic glory, one 
should offer a cooked offering of white corns in Clarified Butter, dedicated 
to Sorm-Rudra ’] (Mai. Sam. 2. 1. 5); — (c) ‘ Nairrtam charruvn nirvapet 
Jcrpnandm vnhindm ’ One should offer a cooked offering of black corns, 
dedicated to the Ni/rrts ’] (Taitti. Sam. 1. 8. 9. 1). 

In regard to these, there arises the question — Are the colours, white 
(and Mack) mentioned in these texts, actually enjoined, ? Or only reiterated ? 

The Ptirvapaksa view is that — “ It is only reiterated ; because it is 
already included in the Injunction of the substances themselves ”. 

The Siddhanta is that it is an Injunction,— tor the purpose of restricting 
the colours which, in certain cases, may not come up to the mind. 

The purpose served by both these Adhikararjas is the same that has 
been shown in the Siddhanta [that what was indefinite becomes well 
defined]. 


Adhikaraina (11) : The Injunctions of embellishments like 
4 Threshing ’ are restrictive in their application. 

SUTRA ( 26 ). 

SO ALSO, IN THE CASE OF EMBELLISHMENT ; BECAUSE THAT IS THE 
PREDOMINANT FACTOR. 

Bhdsya. 

This also is part of Adhikarand (9). 

In co nn ection with the Darsha-Purnamdsa, we read — ‘ Vntwn avahanti , 
tandulan pinasti 5 [* He threshes the com, and pounds the rice ’]. 

Question — Are these two Injunctions ? Or Reiterations ? 

Purvapaksa — “ What is mentioned is already known to be the means 
of securing what is wanted (in the making of the Cake, etc.) ; hence the 
statement is a mere reiteration.” 

Siddhdnta — They are injunctions, as they serve the purpose of restricting 
the method (of securing what is wanted) to one out of several possible ones. 



Adhikarana (12) : What is V Yaga \ c Sacrifice ’ ? 
SUTRA (27). 

What is denoted by the boot ‘ yaj ‘ to sacrifice should be 

UNDERSTOOD TO BE THAT ACT WHICH BRINGS ABOUT THE 
CONNECTION BETWEEN A ‘ SUBSTANCE ’ AND A ‘ DEITY ’ ; 

AS THIS SENSE IS APPLICABLE TO THE WHOLE 
LOT (OF PRIMARY ACTIONS). 

Bhasya. 

Hitherto we have explained how the performance of the subsidiary 
is prompted (by the Primary Act).— Now the question arises — What is that 
Primary Act of which the acts dealt with are subsidiaries ? — The answer 
to this is that the Primary Act is in the form of Yaga, sacrificing , Dana, giving, 
and Homa, pouring irdo a receptacle. — Next arises the question — What 
is the distinctive feature of each of these acts — of sacrificing, giving, and 
pouring into a receptacle ? — In answer to this we have the definition of 
Sacrifice ’ provided in the Sutra ; [that of pouring into a receptacle follows 
under Su. 28, and that of giving, under the Bhasya on Su. 28] — What is 
denoted by the root ‘ yaj, to sacrifice ’ — i.e. the act of Yaga, Sacrifice — is that 
act which brings about the connection between a substance and a deity ; — the 
compound ‘ dravya-devatd-kri/yam ’ being explained as that 1 kriya \ act, 
whereby a connection is established between the ‘ dravya ', substance, and 
the ‘ devoid deity. — In this sense the term ‘ sacrifice ’ becomes applicable 
to the whole lot of (primary) acts [i.e. Yaga, Dana, and Homa, every one 
of which, with slight variations, is an act that establishes a connection 
between a substance and a deity] ; — -for instance, we find people making 
use of such expressions as 1 Isto'nena pashupatih ’ [winch is used in the 
case of all the three kinds of offering — Yaga, Dana, and Homa]. — From this 
we conclude that the term ‘ sacrifice ’ signifies that act which brings about 
the connection between a substance and a deity. 

As for the purpose served by this AdMkarana, there is no need for 
seeking for the purpose served by a definition ; as the sole purpose served 
by it is that it provides the idea of the thing defined. 


Adhikarana (13): What is 4 Roma ’ ? 

SUTRA (28). 

Inasmuch as the name is found to be used in the same sense 
(as * Yaga ’), the 4 Homa ’ would be the same (as 4 Yaga ’) 

WITH THE ADDITIONAL ELEMENT OF ‘ POURING 
Bhasya. 

Question — What is the characteristic of ‘ Homa 4 Offering into Fire ’ ? 
Answer — As a matter of fact we find that the name 4 Homa ’ is used in 
the sense of 4 Yaga ’, 4 sacrifice with the additional element of 4 pouring ’ ; 
hence Homa is 4 sacrifice accompanied by pouring ’. It is in this sense that 
in common parlance, people are found to be using such expressions as 
4 anena huiam 5 (‘ Homa has been performed by this person’). In the 
Yeda also the act that has been enjoined as a 4 sacrifice ’, 4 Yaga ’, is found 
referred to as 4 Homa ’, — e.g. in the following text — 4 Sangraminam chaturhotra 
ydjayet ; Chaturgrhitamdjyam krtva chaturhotaram vyachaksita, jmrvena 
■grahenardham juhuyaduttarendrdham ’ [where the sentence opens with the 
injunction of 4 Yaga ’, sacrifice, by the word 4 ydjayet ’, and at the end of 
the sentence the same act is referred to as 4 Homa \ by the word 4 juhuyat 
Question — What is the characteristic of the act of 4 giving ’, 4 Dana ' l 
Answer — In the act of 4 giving ’, there is setting aside of one’s own owner- 
ship (over the thing given away) and bringing about of the ownership of 
another person (the recipient of the gift). 

In all the three acts of sacrificing, giving , and Homa (offering into Fire), 
"the act of ‘offering’ is the common element ; in the case of sacrificing, 
there is simple offering to (in reference to) the deity ; — Homa is the same, 
but with the further element of 4 pouring ’ ; — and in giving there is offering 
followed by the bringing about of the ownership of the recipient. — Such is 
the distinction among these. 

[The Tuptlka, remarks that the Bhasya mentions ‘pouring’ because this is 
the element present in most Homos, where the material generally used is Clarified 
Butter or some such liquid substance. As a matter of fact, however, there are several 
Homos at which the material used consists of grains — Besamum in many cases. 
Hence what differentiates the Homa from the Yaga is this, that in the former the 
material is throvm into some suitable receptacle — as remarked by Tantraratna 
•and the Prakarana-parlchikd, p. 105. — It is not necessary for the offering to be 
thrown into Fire to make it Homa (as has been asserted in the Bhdtlabhaskara) ; 
because in many cases the throwing of substances into water is also called 4 Homa ’ ; 
e.g. at the Avabhrtha-Isti, performed on the completion of the Agnistoma . — The 
■difference among Yaga, Dana, and Homa is as follows : — The rehnquishment of one’s 
■own ownership is the factor common to all the three ; but in Yaga there is merely 
verbal surrendering of one’s ownership, the thing offered not being actually taken 
away by the recipient-deity ; — in Dana, the thing is actually taken away by the 
recipient ; — in Homa, the thing offered has got to be thrown into some suitable 
receptacle, water or fire.— See PrabMkara-Mimdmsa, pp. 248-249.] 


Adhikarana (14) : The 1 Varhis \ ‘ grass \ is common to 
the three sacrifices , ‘ Atithyd 5 , . ‘ Upasad * , and 4 Agnisom/iya 5 
— i.e. the performance of all the three is the 
4 motive 5 for securing the 4 grass \ 

StJTRA (29). 

[Purvapaksa] — " Inabmtjch as the Injunction becomes fulfilled 

BY THE PERFORMANCE OF THE FIRST .SACRIFICE, IF THE SAME 
THING (GRASS) IS USED AT ANOTHER SACRIFICE, THIS 
WOULD BE A TRANSFERENCE (OF THE THING FROM 
THE FIRST TO THE SECOND OR THIRD SACRIFICE).” 

Bhasya. 

In connection with the Jyotistoma we read — c Y adatithydyam varhih 
tadupasadam tadagnisomiyasya 5 [‘That grass which is at the Atithyd Isti 
is also at the Upasads and also at the Agnisomiya’]. — 

[Having purchased the Soma and placed it in the cart, they bring it to the 
Praohlnavarhsha, at that time they perform an Isti which is called the * Atithyd 
Is \ — After that, for three days they offer a sacrifice which is called ‘ Upasad \ 
of which thus there are three, one on each day.- — On the Aupavasathya day, they 
perform another sacrifice which is called the * Agnisotmya 

In regard to this, there arises the question— (1) Does the injunction 
mean that the substance belonging to one sacrifice ( Atithyd ) is to be used 
at another (the Upasad, etc.) ?— or (2) that the remnant of the substance 
used at the first sacrifice is to be used at the second and third ? — or (3) 
that the characteristic details of the substance used at the first sacrifice are 
to he transferred to the substance used at the second and third sacrifices ? — 
or (4) the same substance has been enjoined in common, for all the three 
sacrifices ? 

(1) The first Purvapaksa is as follows — “ The substance belonging to 
one sacrifice is enjoined as to be used at the others. — Why ? — Because the 
words of the text — ‘ That which is used at the Atithyd is the same as that 
used at the Upasads ’ — are such as are used in cases where a thing belonging 
to one is laid down for another ; e.g. when it is said that ‘ the ox that belongs 
to Devadatta should be made to belong to Visnumitra \ what is done is 
that the ox is wrested from Devadatta and given to Visnumitra. Similarly 
in the case in question we have the injunction that * what belongs to one 
sacrifice is to be used at another V’ 

This view however is open to the objection that the previous injunction 
of that substance as to be used at the Atithyd would become absolutely 
useless [as the substance would be taken away from the Atithyd and used 
at the Upasads]. 

(2) In view of this difficulty, the following view is put forth as the 
second Purvapaksa — “ What is enjoined as to be used at the Upasads is the 
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remnant of what has been used at the Atithyd ; in this case the meaning of 
the phrase { that which is at the Atithyd ’ is * that which has been enjoined 
in connection with, or which has been got for, the Atithya V In this way, 
the previous mention of the connection of the substance with the Atithya 
comes to have some use.’* 

This view also is open to the objection that the Upasads, in this case, 
would be performed with the remnant of another sacrifice ; which is not the 
practice of cultured people ; and in this case, all the characteristics of the 
Original Primary Substance would not come into the second sacrifice. 

(3) In view of this difficulty, we put forward the following view as the 
third (and final) PurvapaJcsa : — “ Inasmuch as the Injunction becomes fulfilled 
by the performance of the first sacrifice, if the same thing is used at another 
sacrifice, this would be a case of transference of the details of the thing from the 
first to the second sacrifice. That is, when the Atithyd is completed, the 
grass enjoined for it has fulfilled its purpose ; — previously that grass belonged 
to the Atithyd ; but at the time of the performance of the Upasads, there 
is no connection between that grass and the Atithyd (as the Atithyd being 
long over, it is not there) ,■ under the circumstances, that grass could be 
only indirectly indicated by the name of the Atithyd sacrifice ; and recourse 
to Indirect Indication is not right. For all these reasons the most reasonable 
view to take would be that, there being no possibility of the ‘ grass of the 
Atithyd'' being there at the time of the performance of the Upasads and 
the Agnisomiya, what is meant is that the characteristics of the grass used 
at these two sacrifices should be the same as the characteristics of the 
grass that was used at the Atithyd 

SUTRA (30). 

[SlDDHANTA]— I n BEAUTY, THE CONNECTION OF THE GRASS (WITH ALL 

THE THREE SACRIFICES) BEING EQUALLY BASED UPON ITS 

ORIGINATIVE INJUNCTION, THAT USEFUL CONNECTION OF ONE 
AND THE SAME GBASS MUST BE WITH ALL THOSE SACRIFICES 
WITHOUT ANY DISTINCTION ; WHICH WOULD BE THE 
BASIS FOE THE SAME USE BEING MADE OF THE 
GRASS AT ALL THE SACRIFICES. 

BJidsya. 

The phrase ‘ api vd \ ‘ in reality \ sets aside the view expressed above. 
As a matter of fact, the connection of the * grass ’ {with all the three sacrifices) 
is based upon its originative injunction ; if the grass brought in at the 
Atithyd were one possessed of special characteristics, then it would be possible 
for those characteristics to be transferred to the grass used at the Upasads 
and the Agni§ormya ; as a matter of fact, however, there is no text which 
lays down any such special characteristics for the grass used at the Atithyd. 
In fact, the only special features of that grass will be laid down later on in such 
texts as — (a) * Ashvabalah prastarah * (‘The bedding is of Ashvabala grass or 
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horse-hair ’);— (6) ‘ Vidhritl cheksavyau ’ (‘The Vidhrtis are to be of sugar-cane 
sticks Thus then it is clear — (1) that the text does not speak of the grass of 

one sacrifice to foe used at another,— (2) that it is not the remnant of the grass 
used at one sacrifice that is to be used at the other,— (3) that it is not that 
the characteristics of the grass of one sacrifice are transferred to that of 
another. — “ What then is the correct view ? ” — The correct view is that 
the grass is laid down in common for all the three sacrifices ; that is to say, 
the grass that is enjoined for the Atiihya. is also enjoined for the Upasads, 
and also for the Agnisomiya ; so that the connection of the same grass is 
with all the sacrifices without any distinction ; that is to say, when the grass 
is cut in the beginning (before the performance of the sacrifices), that cutting 
of the grass serves the purpose of all the sacrifices, and the use of the grass 
is common to all the sacrifices also.— In this way the direct meaning of the 
word ‘ grass ’ becomes accepted ; in the other case there would be an indirect 
indication of the characteristics of the grass ; and there is no doubt that when 
there is a doubt as to which of the two— Direct Expression and Indirect Indica- 
tion— is to be accepted, the reasonable course is to accept the Direct Expres- 
sion, not the Indirect Indication.— From all this it follows that the grass 
belongs in common to all the three sacrifices. 

The purpose served by the Adhikcurana is as has been pointed out in the 
exposition of the Siddhdnta. 


Mid of Pada ii of Adhyajya IV. 



ADHYAYA IV. 

PADA III. 


Adhikarana (1) : (a) Substances , (b) Embellishments , and 
(c) Minor Acts subserve the purposes of the sacrifice. 

StJTRA (I). 

The mention of results in connection with ‘ Substances \ 
* Embellishments and * Acts 5 should be regarded as 

COMMENDATORY ; BECAUSE THEY SUBSERVE THE 
• PURPOSES OF ANOTHER (ACTION). 

Bhasya. 

(A) [There are some passages which speak of certain desirable results 
following from the use of certain substances at a sacrifice ; e.g.] — (a) ‘ Yasya 
khadirah sruvo bhavati sa chhandasameva rasena avadyati sarasa asya dhutayo 
bhavanti ; yasya parnamayi juhurbhavati na sa pdpam shloJcam shrnoti ’ [‘If a 
man uses the Sruva made of Khadira- wood, he offers the very essence of 
the Vedas, and his offerings become juicy; if one uses the Juhu made of 
Paldsha-wood, he never hears any evil of himself’]; — -(b) ‘ Yasydshvatthi 
upabhrt bhavati brahmanaivdsydnnamavarundhb, yasya vaikahkati dhruvd 
bhavati pratyevdsya ahutayastisthanti, atho praiva jayate, yasaivarmrupah sruva 
bhavanti sarvdnyevainam rupdni pashunamupatis thante ndsya aparupam 
atman jayate ’ [‘ If one uses the Upabhrt made of Ashvattha-vrood., he obtains 
food through the Mantra; if one uses the Dhruvd made of Vihxnkata-vfood, 
his offerings become stable and obtain progeny; he who makes use of such 
Sruvas, all kinds of cattle accrue to him and no ugly progeny is born to him J ] 
(Taitti. Sam. 3. 5. 7. 3). — (B) Similarly we have the following declarations 
of certain results following from certain ‘ embellishments ’ in connection 
with the Jyoiistoma sacrifice — (a) ‘ Yada ahhte chahsureva bhrdtrvasya vrhktV 
t‘ When one applies collyrium to his own eyes, he destroys the eyes of his 
enemy ’] (Taitti. Sam. 6. 1. 1. 2) ; — (6) ‘ Keshashmashru vapate, dato dhdvate, 
nakhani nihrntati, sndti, mrld va esd tvagamedhyam va'syaitaddtmani 
shamalan tadevopahate, medhya eva medhamupaiti ’ (‘He shaves his head and 
beard, cleanses his teeth, pares his nails, bathes ; perished skin is unclean ; 
when he removes it he becomes clean and fit for performing sacrifices ’] (Taitti. 
Sam. 6. 1.1. 2). — (c) In the following texts we have declarations of results 
following from certain (minor) acts — (a) ‘Abhisu va etau yajhasya yaddgharau 
(b) ‘chaksusi va etau yajhasya yaddjyabhdgam ’ (‘The two Aghara offerings 
are the two reins of the sacrifice ’ ; ‘ the two Ajyabhdga offerings are the two 
eyes of the Sacrifice’) (Taitti. Sam. 2. 6. 2. 1); — (c) ‘ Yat prayajdnuyajd 
ijyante varma va etat yajhasya kriyate, varma yajamdnasya bhrdtrivyasya 
abhibhutyai ’ [‘ When the Praydja and Anuydja offerings are made, it becomes 
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an armour for the Sacrifieer, an armour for the Sacrifieer conducive to the 
suppression of his enemy’] (Taitti. Sam. 2. 6. 1. 5). 

In regard to these declarations of Results, there arises the question — 
Are these injunctions of actual results ? Or are they only commendatory 
declarations ? 

The Purvapaksa view is that— “ they should be regarded as injunctions 
of actual results ; because an injunction of results prompts the activity 
(expected to bring about those results ) ; e.g. it has been declared that 4 if a 
person desires virility, his sacrificial post should be made of Khadira- wood ; 
if he desires Brahmie glory, it should be made of Paldsha-wooA ; if he desires 
food, it should be made of Bilva-wood ’ [Aita. Bra. 2. 1] ; and just as these 
have been regarded as injunctions of actual 'results (as admitted by all 
parties), so' should the declarations in question also be regarded 

In answer to this, we have the following Siddhdnta — These declarations 
of results should be regarded as purely commendatory. — -Why ? — Became 
they [i.e. the things from which the results are said to follow ] subserve the 
purposes of another— i.e. of the main sacrifice. For instance, the Juhu 
(a kind of ladle) is subservient to the act of offering, the Updbhrt (a kind of 
dish) is subservient to the act of Holding ; the Dhruva (a kind of vessel) 
is subservient to the act of containing the Clarified Butter ; the applying of 
collyrium and shaving, etc., are subservient to the Sacrifieer, and the Aghara 
and Ajyabhaga, as well as the Prayajas and Annyajas are subseryient to 
the Agniya and other sacrifices.— Such being the case, if these were sub- 
servient to the Result also, then it would mean that things enjoined in 
one place (in the injunctions of those things to which they are subservient) 
are laid down in another place as subservient to yet other tilings ; — and this 
would be most incongruous. — Because * subservience ’ consists in subserving 
the purposes of another, and the fact of the things in question subserving 
the purposes of the sacrifice has been made clear by Vedic texts themselves ; 
— e.g. there is the text ‘ Juhvd juhoti’, which means that 4 one performs the 
offering with the Juhu,' [where the Juhu is spoken of as subserving the 
purpose of the offering of a material at the sacrifice] ; similarly .in the other 
cases. — From all this it follows that the things in question do not subserve 
the purposes of Man. 

SUTRA (2). 

Also because the originative injunction does not point to the 
Man as the principal factor. 

Bhdsya. 

Says the Opponent — “ The fact of the thing being subservient to Man 
also is pointed out by the texts quoted — e.g. * One who uses the Juhu made 
of leaves, hears no evil of himself 

This is not right ; — why ? — because the originative injunction does not 
point to the Man as the principal factor. As a matter of fact, in the text 
quoted there is no word which expresses the idea that the Palasha Juhu 
brings about non-hea/ring of evil ; all that is said is that * one who has the 
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Paldsha Juhu does not hear evil ’ ; all the idea that follows from the word is 
that ‘ the. man who has such a Juhu, for him there is non-hearing of evil * ; 
thus the words of the text say nothing either as to the Juhu bringing about 
the said non-hmring, or as to the Juhu subserving the purposes of Man. 

Opponent — “ We deduce it from Inference, the reasoning being * surely 
the Paldsha Juhu brings about the non-hmring of evil, since whenever the 
Paldsha Juhu is there, there is non-hmring of evil 

Answer — There can be no such inference of cause and effect; there is 
the relation of cause and effect between two things when they are so related 
that one (effect) is there when the other (cause) is there, and it is not there 
when the other is not there ; — it is onlv in such a -case that there is the 
relation of cause and effect. In the case in question, what we gather from 
the text is that ‘ when there is Paldsha Juhu there is non-hearing of evil ’, 
but not that ‘ when the Paldsha Juhu is not there, the non-hearing of evil is 
not there ’ ; that is, there are no words to the effect that ‘ if a man does 
not have the Paldsha Juhu, there is no non-hearing of evil ’. Hence it does 
not necessarily follow (from what is actually said in the text) that the 
non-hearing of evil is brought about by the Paldsha Juhu ; in fact, what is 
•said is only indicative of the man (who does not hear evil). Hence there 
•can be no Inference (like the one put forward by the Opponent). 

Further, as a matter of fact it is found that even where a man has a 
Paldsha Juhu. he does hear evil of himself . — “ How do you know this ? ” — From 
direct perception [i.e. we often find that this is what actually happens]. 

[The Opponent now strikes a fresh line of reasoning] — “ If such be the 
case with the texts under consideration [and no results are actually brought 
about by the Paldsha Juhu], then the Agnihotra also should be taken as not 
accomplishing any result; because in that case also, we do not perceive 
any result following immediately after the libation has been poured.” 

This does not affect our position. In the case of the Agnihotra, the 
text does not say that the result follows immediately upon the pouring of 
the libations : while in the case in question, what is denied is the hearing 
of evil at the very time that the Paldsha Juhu. is present ; and hence in this 
latter case, there can be no such Inference as that ‘this is the cause and 
that the effect’. In the case of Agnihotra and other similar acts, the 
relation of cause and effect is actually declared by the words of the text 
itself ; hence, even though the result is not seen to appear at the time, there 
is the conviction that it will come in due course of time. Such is not the 
case with those things that we are considering (the Paldsha Juhu and the 
Test) ; hence the conclusion is that no result follows from these things. 

Opponent — “ When the text says that ‘ a man who lias a Paldsha Juhu 
does not hear evil of himself ’, it follows from this that this ( non-hearing of 
•evil) is the result that follows from that same Paldsha Juhu ; so that in this 
case also this result might come about in due course of time [even though 
at the time the man might actually be hearing evil of himself].” 

Answer — It is true that the said idea may be there ; but what is 
the authority for it ? — that is what we are considering. Sense-perception 
•does not countenance the idea ; nor Analogy or other such means of cogni- 
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tion as pertain to visible things ; not even Word ; as has been already ex- 
plained above (under Su. 1.1. 25) where it has been shown that the meaning 
of the sentence as a whole must be one that is made up of the meanings of 
the words composing that sentence.-— Thus then* there being no authority for 
the idea put forward by the Opponent, it should be regarded as a wrong 
idea. In the case of sentences used in. common parlance, it is found that, 
as they pertain to things (of the world) that are already known, they are 
used and understood even in such a way that words are supplied from 
without and other methods of indirect interpretation are also resorted to, 
—auch as altering the forms of words, connecting words far removed from each 
other and so on. [Hence there is chance of such sentences giving rise to 
many wrong ideas.) — -Similarly, even in the ease of things not amenable 
to (spoken of by means of) words there are wrong cognitions bearing all the 
semblance of right cognition; for instance, in the case of the Mirage and 
such illusions. 

Then again, what is spoken of in the texts is something existing at the 
present time ; while as a matter of fact, the result mentioned is not found 
to be existing at the present time. From this it follows that the results 
mentioned would not come when the Sruva made of Khadira-wood and other 
things are there. Thus then, it comes to this that, when the Sruva made of 
Khadira-wood ( Paldsha Juhu ) and other things are there, the result spoken of 
comes about, and also it does not come about, — and that when those things are 
not there, the result may or may not come about ; — so that it cannot be 
ascertained what that is from which a particular result follows. — From all 
this it follows that when sentences like those under consideration are uttered, 
they do not lead to any activity, nor to any cessation from activity ; and 
thus not serving any purpose regarding the activity of man, they are 
useless. 

On the other hand, if they are taken as commendatory declarations, 
then there is a useful purpose served by the Khadira-wood and other things, 
in the shape of the Sruva and other articles which become useful in the per- 
formance of sacrifices. If these articles did not serve any useful purpose 
in connection with sacrifices, then there might have been some occasion 
for considering whether or not, through some method of verbal interpreta- 
tion, we could deduce the idea that they actually bring about the results 
mentioned. As it is however, why should we assume any such thing ? 

From all this it follows that texts like those we are considering are com- 
mendatory declarations ; and in the case of a commendatory declaration, 
the mention of a- thing which does not exist as existing would be explained 
as being said in praise. 

SUTRA (3). 

The result can be taken as actually following only in a case 

WHERE THE MAN IS SPOKEN OF AS THE PRINCIPAL FACTOR. 

Bhasya. 

It has been argued that — “ just as in the case of such texts as ‘ for one- 
desiring virility, one should make the sacrificial post of Khadira-wood v 
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and for one desiring food, one should make it of Biha-wood, and for one 
desiring Brahmic glory, one should make it of Palasha-w ood’ [the result 
is taken as actually following from the things mentioned] [so should it be in the 
case of the texts in question also]”,— But in the case of those other texts it 
is right that it should be so taken ; as in them there is the Injunction ending 
in ‘ Kuryat ’ (‘should make’), which actually lays down the connection 
between Virility and the Khadira-wood, — and it does not speak of anything 
existing at the present time. Hence there is no incongruity (in our accepting 
the Result as following in one case and not accepting it in the other). — 
In fact, persons conversant with the principles of interpretation of words 
and sentences read the following couplet in this connection — 

‘ In all Vedas, the following five words are the true signs of an Injunc- 
tion (1) Kuryat (should make), (2) Kriyeta (should be made), (3) Kartavyam 
(ought to be made), (4) bhavet (should be), and (5) Sydt (may be).’ 

People who make this pronouncement t hink that the Injunctive ending 
is the only indicative of a text being an Injunction. — In the two texts cited 
by the Opponent, we have the Injunctive ending. — Hence the citing of these 
(in the present discussion) is entirely futile [there being no injunctive ending 
in the texts under consideration]. 



Abhekabana (2) : What is * naimittika ’ (< contingent , wtm- 

essential) does not appertain to what is ‘ nitya 5 
( compulsory , essential). 

SUTRA (4). 

In a case where a Contingent detail has been prescribed the 

DETAIL FOR THE (COMPULSORY) SACRIFICE SHOULD BE OTHER 
THAN THAT ,* BECAUSE THE FORMER IS CONTINGENT 
UPON SPECIAL CIRCUMSTANCES. 



(A) In connection with the Jyotisfoma, a contingent detail has been 
laid down in the following text — ‘ Bdrhadgiram brdhmanasya brahmasama 
Jcurydt , pdrtJmrasyam rdjanyasya, rdyobajlyam vaishyasya ’ If the sacrificer 
is a Brahmana, one should sing for him the Brahxnasaman called Barhadgira ; 
if he is a Ksattriya, that called Pdrthurashmya ; if he is a Vaishya, that called 
Rayobdjiya ’]. — (B) Similarly, in connection with Agnichayana, a contingent 
detail L».a been laid down in the following text — ‘ Sdhasram prathamam 
chinvariah chinvbta, dvisdhasram dvitiyam, trisdhasram trtiyam * [‘ When the 
Agnichayana is being performed for the first time, one should set up an altar 
consisting of one thousand bricks ; when for the second time, of 2,000 bricks ; 
when for the third time, of 3,000 bricks ’ (Taitti. Sam. 5. 6.8. 2). — (C) Similarly 
in connection with the Darsha-Purnamdsa certain contingent details are 
laid^own thus — ‘ Godohanena pashuhdmasya pranayet, kdmasyena brahmavar- 
chasa-kamasya, mdrtikena pratisthdkamasya * [‘ If the sacrificer desires 

cattle, one should fetch water in a milking vessel; if he desires Brahmie 
glory, then in a vessel of bell-metal ; if he desires honour, in an earthen 
vessel ’]. 

In regard to these contingent details, there arises the question — Are 
these same contingent details to be adopted in the compulsory acts also ? 
Or are other details to be adopted at the various compulsory acts ? 

On this question, the Purvapaksa view is as follows : — “ These same 
details are to be adopted at the compulsory acts also. — Why ? — The details in 
question, — (A) the singing of the Brahmasaman [(B) the making of the altar 
and (C) the fetching of water] have to be done at the compulsory acts ; as they 
have been enjoined ; and being enjoined, they need the means of accom- 
plishment to be mentioned in close proximity to themselves ; as a matter 
of fact, no such means are laid down (in reference to the compulsory acts) 
at all ) — and the contingent details happen to be in close proximity to them ; 
— and under the circumstances, it is only reasonable that the compulsory 
acts should have their requirements met by these contingent details. — Why 
so ? — Becaxise the contingent detail is near at hand, and hence its connection is 
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indicated by Syntactical Connection ; while none other is found to be directly 
asserted by any text. The incongruity too that is involved in taking what 
is contingent on special circumstances to be universal is the same as that 
involved in assuming what has not been asserted (in the Veda).— The 
Opponent might say — ' Those details have been spoken of as contingent on 
certain conditions ’.—The answer to this is as follows — When a thing is 
mentioned in a context, even though it may have been mentioned as 
connected with one act, it may become connected with another act also ; 
for instance, though a canal is dug for irrigating paddy, yet people drink 
water out of it and also bathe in it ; .so would it be in the case in question 
also fi.e. though the details are mentioned in connection with certain special 
■conditions, yet they may be connected with those acts also, where those 
conditions are not present]. — Or [at least in the case of the sentence 
* godohanena pashukamasya pranayet ‘ for one desiring cattle, water 
should be fetched in the milking vessel’, the sentence contains within itself 
the simple sentence ‘ godohanena pranayet ’ [‘one should fetch in q 
milking vessel ’] where the fetching in the milking vessel is laid 
down without reference to any particular desire. And what is thus directly 
asserted cannot be ignored. Then as regards the term ‘ pashukamasya ’ 
(‘ for one desiring cattle ’), it can serve the purpose of connecting that desire 
for cattle with the fetching of water. To ut it cannot set aside what has been 
. expressed by the shorter sentence ; further, when a sentence has once expressed 
a meaning, such meaning cannot, without sufficient reason, be held to be 
one to which no significance is meant to be attached. There are many 
sentences that are expressive of two judgments, e.g.— ‘ j Shveto dhavati 
alambusandm ydtd ’ [‘ The white horse is running, which goes to the Alafnbusd 
country’] [where there are two ideas expressed — (1) ‘the white horse is 
running ’ and (2) ‘ the horse is going to the Alambusd country ’].— From all 
this it follows that the contingent details should find room in the compulsory 
acts also.” 

In answer to the above we have the following Siddhdnta — Jn a case 
where a contingent detail has been prescribed, the detail for the compulsory 
sacrifice should be other than that ; — why ? — because the former is mentioned 
as being contingent upon special circumstances ; ,as a matter of fact, the detail 
that is laid down is made contingent upon special circumstances ; hence 
that detail can find no place in a case where those special circumstances are 
not present. 

It has been argued that the details are such as must be performed. — 
They will certainly be performed where it is necessary to perform them. 

As for the argument that — “ in connection with the compulsory' 
sacrifice, no other means for accomplishing the Brahmasaman and the rest 
has been laid down, save the contingent details in question ” — what is 
laid down in a general way (without reference to any sacrifice) may be 

• adopted ; henpe there will be no difficulty. — “ What is that (which is laid 

• down in this general way) ? ” — (a) ‘ Abhivarta ’ is such a Brahmasaman , (6) 
the Agni is that mentioned in the eighteenth mantra (?), and (c) the Varava 
is the vessel for fetching water. 
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It has been argued, that — “ the Brahmasdman and other factors would 
naturally become connected with the contingent details in question which 
are mentioned in the same context and in close proximity to them — 
We say, no ; the ‘ context ’ is not one of the contingent details, Bdrhadgira 
and the rest. — It might be said that “ the Brahmasdman and the rest would 
become connected with such stotrq-hymns and other details as may be found 
mentioned in the same context ’’.—This also is not possible. Though the 
stotra-hymns, etc., mentioned in the context are compulsory (essential), yet 
it is the Bdrhadgira and the rest that are found to be indicated by Syntactical 
Connection as being contingent upon certain conditions ; and Syntactical 
Connection is more authoritative than Context. 

Then again, it has been argued that— “ the fact that the contingent 
details are applicable to the compulsory sacrifice is deduced from the sentence, 
by reason of proximity ”. — But such deduced meanings of sentences cannot 
set aside general principles ; and as a matter of fact, the Bdrhadgira and other 
contingent details have their use only when those contingencies are present. 
—From all this it follows that at the various compulsory sacrifices the details 
should be other than the contingent details in question. 

Another argument that has been urged is ) that — “the larger sentence 
‘for one desiring cattle, he. should fetch water with the milking vessel’ 
contains the shorter sentence ‘ he should fetch water in the milking vessel ’ ; 
and what is signified by this shorter sentence (that at all sacrifices water 
should be fetched in the milking vessel) cannot be rejected — i.e. without 
sufficient reason it cannot be held that this idea is not meant to be 
expressed; because in reality the larger sentence expresses two ideas [(!)■ 
that water should he fetched in the milking vessel and (2) that it should he 
so fetched for one who desires cattle] ”. 

The answer to this is as follows : — There is sufficient reason why the 
said idea cannot be taken as meant to be expressed.— “ What is that reason ? ” 
— 'The reason is that it is not possible that both should be done at the same 
time ; — i.e. at one and the same time, the sentence cannot express the idea 
signified by the whole sentence, and also express the idea signified by a 
part of it. — “Why?”- — The verb ‘ pranayati ’ (‘ should fetch’) is formed 
with the prefix ‘pra the root ‘ ni ’ and the injunctive affix and it denotes its 
meaning by ‘ Direct Assertion ’ ; — the ‘ milking vessel \ etc., also as connected 
with the ‘ fetching ’ are denoted by * Direct Assertion as well as ‘ Syntacti- 
cal Connection ’ ; — but as for the connection between the result (‘ acquiring 
of cattle ’) and * the milking vessel, etc.’ it is indicated by ‘ Syntactical 
Connection ’ only, not by ‘ Direct Assertion ’ at all. — If (in answer to this) 
it be argued that — “ the connection of the ‘ fetching ’ with the * milking 
vessel, etc.’, and also the connection of the ‘ milking vessel ’ with the Result, 
are both expressed (by ‘Direct Assertion’)”, — then, the answer is that, 
that cannot be ; as in that case, the sentence would be expressing two distinct 
ideas, and this would involve a syntactical split ; — for which there is na 
justification. 

The example of a sentence expressing two ideas has been cited; — 
‘ Shveto dhdvati alambusdndm yatd * The white horse is running, going to the 






Adhikarana (3) : Things like 4 curds ’ appertain to the 

compulsory as well as the optional or contingent 
sacrifices : ‘ 8amyogaprthattvanyaya \ the Law 
of Connection and Disconnection. 

SUTRA* (5), 

In a case where one and the same thing is both (compulsory, 
ESSENTIAL, AS WEIL AS CONTINGENT, NON-ESSENTIAL), THERE 
IS CONNECTION AND DISCONNECTION. 

BhcLsya. 

In connection with the Agnihotra, we read * Dadhnd juhoti ' (‘ One should 
offer curds ’), — -and then again * Dadhnd indriyakdmasya juhuydt ’ [‘ For 
one desiring efficient sense-organs, one should offer curds Similarly in 
connection with the Agmsomiya, we have the text ‘ Khadire badhnati ’ (‘Should 
tie the animal to the post made of If Nadira-wood ’ ), — and then again ‘ Khddi- 
ram mryakdmasya yupam kurydt ’ [‘For one desiring virility, one should 
make the post of Khadira- wood’]— [In both these cases, the same thing, 
curds, has been laid down as to be used at the compulsory Homa, as also 
at the Homa performed with a special desire, — and the Khadira- wood has 
been lai d down as to be used at the compulsory sacrifice as also at the 
sacrifice performed with a special desire]. 

In regard to this, there arises the question— -Is here also the thing to be 
used at the compulsory act to be other than that used at the optional 
(contingent) act ? Or the same that is used at the contingent act ? 

The Purvapaksa view' is that — “ it should be different, according to 
the principle arrived at in the foregoing Adhikarana 

In answer to this we have the following Siddhdnta — In a case where 
one and the same thing is both- — i.e. compulsory as well as contingent (optional), 
— there is connection and disconnection , which is a reason (for the same 
thing being used at both) ; that is, in this case there is ‘ connection and 
disconnection’ (of the same thing) » in one ease there is ‘connection’ (of 
the thing, curds , with all Homa) expressed by the sentence ‘ Dadhnd juhoti 
and in another, there is ‘ disconnection ’ (of the thing from all Homa except 
the one performed for a- man desiring efficient sense-organs), expressed by the 
sentence ‘ Dadhnd indriyakdmasya juhuydt — Similarly in the other ease, 
there is ‘ connection ’ (of the Khadira-wood, with all posts), expressed by the 
sentence Khadire badhnati ’, and also ‘ disconnection 1 (of the same 
from all posts, except the one for the man desiring virility ). expressed by 
the sentence ‘ Khuddram, mryakdmasya, etc.’.— From all this, it follows that 
the curds and the Khadira- wood and other things similarly circumstanced 
appertain to the Compulsory as well as the Contingent act. 



SUTRA (6). 


The second may be subsidiary to the first ”, — if this 

IS URGED,— [THEE THE ANSWER IS AS IN THE NEXT 
SUTRA]. 


The Opponent, may ask— “Why cannot the second be subsidiary to 
the first ? That is, the result in the shape of ‘efficiency of sense-organs’ 
which is spoken of in the second sentence as following from the rise of curds 
in Homo, , may be taken as following from the use of the same curds that 
have been spoken of in the first sentence, * dadhnd juhoti similarly, the 
result in the shape of ‘ virility’ which is spoken of in the second sentence 
as following from the use of the Khadira-w ood, may be taken as following 
from the same Khadira-wood which has been spoken of in the first sentence 
* Khadire badhnaii ’. So that in both eases, the two sentences are to be 
construed together forming a single sentence If this is your opinion, then 
our answer is as follows : — 

SUTRA (7). 


That cannot be ; as the two things are entirely distinct. 


BMsya. 


What Lae; been said in the foregoing Sutra is not possible ; as the two 
things are entirely distinct ; i.e. the connection between the cards and the Homa 
(expressed by the first sentence) is something entirely distinct from the 
connection between cards and efficient sense-organs (expressed by the second 
sentence) ; similarly the connection between the Post of Khadira-wood is some- 
thing entirely distinct from the connection between the Post of Khadira-wood 
and virility. They are two distinct things ; and both are meant to be 
enjoined (by the two sentences) ; — we have seen that it is ‘ one sentence ’ 
when it speaks of one thing only ; in the case in question, as there are two 
things, there would he a syntactical split (if the two sentences were treated 
as ‘ one sentence.’). — “ How ? ’’—The injunctive ending appearing with the 
root ‘M’ (in the word 'juhoti’) can enjoin the accessory (curds) only 
if the directly expressed injunction of Homa is not possible ; and it can 
enjoin the connection between that accessory (curds) and the Result (efficient 
sense-organs) only if the injunction of the accessory is not possible. In the 
latter case therefore, the Direct Assertion would be abandoned for the sake 
of Syntactical Connection ; as nothing could he possible as well as impossible 
at one and the same time.-— From all this it follows that contingent is the 
same as that which is used at the. compulsory act. 


Adhikarana (4): The \ Living on Milk ’ and such other 
■penances subserve the purposes of the sacrifice. 

SUTRA (8). 

The embellishment of things subserving the purposes of actions 

MUST BE REGARDED AS SUBSERVING THE PURPOSES OF THE 
SACRIFICE. 

Bhasya. 

In connection with the Jyotistoma we read — Payovractm brdh- 
manasya, yavdgu rdjanyasya, dmiksa vaishyasya ’ [‘ Living on milk is the 
penance lor the Brahmana, Rice -gruel for the Ksattriya and Curdled Milk 
for the Vaishya ’] (Taitti. Sam. 6. 2. 5. 2-3). 

In regard to this, there arises the question — Is this Penance a detail 
pertaining to the Man, or to the Sacrifice? 

The PurvapaTcsa view is that — “ Syntactical Connection, setting aside 
the Context, indicates the penance as pertaining to the Man ”. 

In answer to this, we have the following Siddhdnta — ‘ Penance ’ is an 
embellishment for the maintaining of the body and for imparting strength 
to it, and as such, it must pertain to the Men who subserve the purposes 
of the sacrifice, — and hence this embellishment must be taken as sub- 
serving the purposes of the sacrifice, specially as in so doing the indication 
of the ■ Context ’ becomes honoured. — “But by Syntactical Connection , the 
Penance is indicated as appertaining to the Man.” — Not so, we reply ; 
because, if it did so then, it would be necessary to assume a result (desired 
by the Man) ; whereas in regard to the sacrifice, the effect produced by the 
embellishment is already definitely known, being, as it is, included in the 
declaration of the entire procedxire of the sacrifice which is the principal 
faetor. — For these reasons the Penance should he taken as pertaining to 
the Sacrifice. 

SUTRA (9). 

Each being distinct, the mention of the Man serves the purpose 
oi restricting the Penances (within their respective 
spheres). 

Bhasya. 

Question — “Why then should the Man be mentioned at all?” 

Answer — It serves the purpose of restricting the Penances within their 
respective spheres, — the meaning being that “the penance of Living upon 
Milk is performed in connection with the Jyotistoma only when that 
sacrifice is performed by a Brahmana, not when it is performed by any other 
man. — Similarly in the other cases. 



Adhtkarana (5) : Sacrifices like the Vishvajit are 
fruitful, bringing about definite results: 

‘ Vishvajitn-nyaya (A) \ 

SUTRA (10). 

[PUrvapakka] — “ Inasmuch as the Result is not mentioned in the 
Injunction, the Action only should be taken as enjoined ; 

SPECIALLY BECAUSE WHAT IS NOT ACTUALLY SPOKEN OF 
IN THE TENT SHOULD NOT BE RECOGNISED 
(AS AUTHORISED BY IT).” 

Bha§ya. 

There are the following texts — Taanyat pitrbhyah purvedyuh karoti ’ 
(‘Therefore on the previous day, they perform it in honour of the Pitrs ’] 
(Taitti Sam. 2. 5. 3. 8) -then again, ‘ Sarvebhyo vd esa danSbhydh, 
sarvebhyashchhandobhyah, sarvebhyah prsthebhyah dtrnanamcLgurate yah 
mttrayagnrate , — sa vishvaj ita atirdtrena sarvaprsttena sarnastomena sarva - 
vMasadaksinena yajeta 5 [‘ He who takes a vow for the Sattra takes a vow 
for all deities, all metres and all chants ; he should offer the Atiratra Vishvajit, 
at which all the prstha and stoma are used and at which one’s entire 
property is given away as the sacrificial Fee ’] (Taitti. Bra. 1. 4. 7. 7). 

In regard to the Vishvajit sacrifice here laid down and also others 
similarly spoken of, — there arises the question — What is it that enjoined 
here ? the mere action — or the action as bringing about results ? 

On this question, the Purvapdksa view is as follows “ The sacrifice in 
question should be taken as not bringing about any results ; — why ? — 
because no result is mentioned in the injunction, and in matters upon which 
trustworthy word is the sole means of knowledge, what is not spoken of in 
the text should not be recognised (as authorised).—' But it has been declared 
that acts prescribed in the Veda are fruitful' (bring desirable results)’. — 
The answer to this is that what has been declared is that acts are to be 
recognised as fruitful because they are found to be spoken of as associated 
with results, not simply because they have been prescribed in the Veda. — 
‘ In that case from the fact of the acts being recognised as what should be 
done, we shall deduce that they are conducive to results; because the 
act that brings about happy results is what should be done.’ — The answer 
to this is that the idea that such an act should be done is inconsistent with 
perceptible facts ; we directly perceive that the performance of the act 
has unpleasant consequences (the performance of an elaborate sacrifice 
is always a source of trouble and discomfort) ; under the circumstances, 
even if there were a text declaring such an act to be conducive to happy 
results,. it could not be accepted as true, — being, as it is, inconsistent with a 
perceptible fact ; in fact such a text would be as trustworthy as such absurd 
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assertions as — ‘Dry gourds sink in water 5 , 4 Stones float on water’, ‘Fire 
is cool — Then again, the fact of the act leading to agreeable results would 
be deduced from Inference— the inferential reasoning being — Because the 
act is one that should be done, it must be conducive to happy results ; — 
and certainly Perception is more reliable than Inference. — From all this we 
conclude that acts like those in question are not conducive to any results. 

“ ‘ But we might assume the result on the basis of the reasoning that 
the injunction of the act would be useful only if the act led to a desirable 
result.’ — The answer to this, is that it would be quite reasonable to assert 
that the injunctive sentence is useless ; as there are many declarations that 
are useless — such declarations, for instance, as ‘ Ten pomegranates’, ‘Six 
cakes ’ and so forth.— ‘ But the performance of the Vishvajit is conducive 
to happiness.’ — Ansiver — What is conducive to happiness is the Apurva 
(the Transcendental Force), not the performance ; and the sentence in question 
does not say anything ns to the Apurva being such as should be done (or . 
brought about) ; in fact the presence of the Apurva is assumed only in cases 
where the result is spoken of as to be brought about ; and what speaks of 
the resii.lt as to be brought about is a sentence, not a word ; and in the case 
in question the sentence does not mention any result; — from all this we 
conclude that the text in question is not injunctive of the Apurva ; all 
that it enjoins is the mere action ; and this action brings no result at the 
time that it is done (this we see actually); nor can it bring about any result 
in the future, because it is evanescent (and does not exist after the per- 
formance is over) ; so that if a result were assumed to follow from the action, 
it could be assumed to bring it about only through an Apurva , which, 
in its turn, would have to be assumed on the basis of the assumed result ; — 
thus there would be an interdependence ; and mutually interdependent things 
are not fit for being assumed. — From all this it follows that actions like 
those in question are not conducive to any results. 

■‘ Says the Opponent — ‘ We shall presume the sentence declaring the 
result to be understood — The answer to this is that in a case where the 
sentence is complete in. itself, it is not open to us to presume anything as 
being understood ; — the sentence in question is actually complete in itself, 
in the form ‘ the Vishvajit sacrifice should be performed ’ | and here there 
is no word that stands in need of a word which could be supplied, on the- 
basis of that need, and with which the Result could be connected. For 
example, even in reference to an unsafe road, there may be such a deceptive 
advice as — ‘ The road is quite safe, you may go by it ’ ; and this sentence, 
being quite complete in itself, does not require to have any words supplied 
by the Deceiver ; so in the same manner, the sentence in question does not 
need to have any words supplied as understood. — Then again, if the sentence 
were to be connected with words presumed to be understood, it could be 
only in this form — ‘ The Vishvajit sacrifice should be performed, — such and' 
such a result will follow ’ ; and there would be two ideas expressed here, 
while the sentence in its original form has been found to be expressive of 
a single idea. — From this also it follows that actions like those in question; 
are not conducive to any result.” 


803 


ADHYAYA IV, RIDA IH, ADHIKARANA (5). 

StJTRA (11). 

[SiDDHiNTA]— I n reality, the declaration (of the Result) would 

BE GOT AT BY IMPLICATION, —SUCH BEING THE FORCE OF THE 
DECLARATION ITSELF ; WORDS ARE UNDERSTOOD TO BE 
CONNECTED WITH ONE ANOTHER, ON THE BASIS OF THE 
FACT THAT WHAT IS EXPRESSED BY WORDS IS MEANT 
TO SERVE A USEFUL PURPOSE; AND WHEN NO 
USEFUL PURPOSE IS SERVED BY WHAT IS EXPRESSED 
BY THE WORDS, THE WORDS ARE NOT TAKEN TO 
BE CONNECTED WITH ONE ANOTHER, EVEN. 

THOUGH THEY MAY BE CLOSE TOGETHER ; FOR 
THESE REASONS, THE WORD (EXPRESSING 
THE RESULT) SHOULD BE TAKEN 
AS FORMING PART OF THE 
Vedic TEXT. 

Bhasya. 

The phrase ‘ apt vd '* in reality implies the rejection, of the Purva- 
paksa view. It is not true that the action in question is not conducive to 
any result ; as in reality, the declaration of the Result would be got at by im- 
plication. — “ By what implication ? ” — By the implication of the assertion 
that something is to be accomplished. — -Says the Opponent — “If action 
itself were taken as to be accomplished by the Vishvajit, then this would be 
inconsistent with a perceptible fact [the sacrifice is not found to bring 
about an action].” — We do not mean that it is action that is meant to be 
accomplished. — •“ Then what ? ” — What we mean is that something else is 
to be accomplished by means of the action. — [This ‘ something ’ is a purpose 
of the Man ; the meaning being that ‘ by means of the sacrifice one should 
accomplish the Man’s purpose — says the Tantraraina]. — Thus it is in regard 
in this something to be accomplished, for the expressing of which the sentence 
needs a word : that is where the supplying of an understood word comes 
in. In many cases such supplying of understood words . is very common. 
For instance, when one says 4 the door, the door it is necessary to supply 
the word ‘ close ’ or £ open \ — “ But how do you know that in the case in 
question some word has to be supplied as understood ? ” — Because such is 
the force of the declaration itself ; that is, it is only if we supply some word 
(expressive of something to be accomplished) that, the declaration can serve 
a useful purpose and, also express the intended meaning. — From all this we 
conclude that the sacrifice in question is not one that does not bring about 
any result. 

Says the Opponent — “ The word that may be supplied as understood, 
will be of human origin, hence what would be learnt from it would not be 
authoritative 

Answer — We shall not supply any new word ; all that we shall do is to 
construe this same text in. question along with another Vedic text. 

WiS ! ' ' ii 
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Opponent- — “ That cannot be done ; it is only a word in close proximity 
to another that can form a sentence with it and thereby make it possible 
for the idea to be expressed by that sentence this cannot be done with 
a word remotely situated 

Answer— Even when a word is remotely separated from another, it 
may set aside the intervening factors, and thereby appear in the mind of 
the man as if in close proximity to the other word, and being connected 
with it, express a particular idea (as expressed by the two words forming 
a sentence) ; e.g. in the following couplet— 

‘ Itah pashyasi dhavantam dure jdtam vanaspatim 
Tvarn bravimi vishdldksi yd pinahsi jaradgavam 3 

[‘I tell you, O large-eyed one, who art concealing from view the distant 
tree ! Do you see the old bull running away from here?’] 

• We find that the expression that comes to the mind first is ‘ Itah 
pashyasi ’ and this becomes connected with the word ‘ jaradgavam which is 
separated from it by the intervening words 1 dure jdtam vanaspatim, etc. % 
after having set aside all these latter. — As a matter of fact, words are under- 
stood to be connected with one another , on the basis of the fact that what is 
expressed by words is meant to serve a useful purpose ; and on this basis even 
words that are separate from one another come to be construed together. 
If the words concerned are such as do not serve any useful purpose (by being 
construed together), then they are not fit to be construed together, even 
though they may be in close juxtaposition ; for instance, in the couplet quoted 
above, the words ‘ yd pinahsi jaradgavam * are not construed together (even 
though they are in juxtaposition). — From all this it will be seen that the 
words supplied as understood would not make the sentence one of 
human origin. 

“ But the need that is felt for supplying the words is in the man.” 

■ The need is not in regard to the Vedic sentence ; in fact it is a means 
of understanding the meaning of the Vedio sentence ; what happens is that 
when the requirements of a certain word are not' met by the word nearest 
to it, then, on the strength of the useful purpose to be served by the sentence, 
we have recourse to having the said requirements met by another word. 

From all this it follows that the word expressing the result (which may 
be thus construed) is a part of the Vedic text itself ; that is to say, the word 
denoting the ‘ desire for result even though found at a distance (from the 
text laying down the Vishvajit sacrifice) should he taken as a part of this 
text. ■ , 

SUTRA (12). 

The MEANING 03? THE SENTENCE (AS PROPOSED) WOULD BE GOT AT AS 
IN THE CASE OP THE ACCESSORY DETAIL AND THE 
MEANING OP (ANOTHER) SENTENCE. 

Bhdsya. 

We have the text ‘ Indrdya rdjhe shuharah * [* The boar to King Indra ’] 
OTaifti. Sam. 5. 5. 11. 1) ; now this is taken as enjoining the particular 
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accessory detail (the Boar as the animal to be sacrificed) by construing it 
along with the injunctive word in another sentence ; in the same manner, 
we would get at the declaration of the Result of the Vishvajit sacrifice by 
construing the sentence enjoining that sacrifice with words expressive of 
the Result found in another sentence. ‘ Similarly, in the case of the sentence 
‘ Varuno va etamagre pratyagrhnat the meaning of the sentence has been 
got at by having recourse to * nyavadharanakalpana, ' (i.e. by connecting 
sentences and words far removed from one another); similarly it should be 
in the present case also. 


Adhikarana (6) : Sacrifices like the Vishvajit have a 
single Result : 4 Vishvajin-nyaya (B ) 5 

StJTRA (13). 

[Purvapaksa] — “ It should be taken as bringing about all 

results; as no particular result has been specifically 

MENTIONED ”. 

Bhasya. 

It has been understood that the actions laid down in such texts as— 
* On the previous day one makes the offering to the Pitrs ’ (Taitti. Sam. 
2. 5. 3. 6), and * One should perform the Vishvajit sacrifice ’ are conducive 
to Results.— Now there arises the question— Does the action bring about 
all results ? Or only one ? 

On this question, the Purvapaksa view is as follows : — “ It should 
be taken as bringing about all remlts,~why ? — because no particular result 
has been specifically mentioned ; i.e. it has not been specified that * this is 
the result ’ brought about by this action ; if there were any such result men- 
tioned, it would certainly have been known. — From this it follows that, there 
being no specification, the action should be taken as bringing about all 
results.” 

SUTRA (14). 

[SiddhInta] — In reality only one result follows from it; as 
the Injunction is one only. 

Bhasya. 

Only one result should be taken as following from the action ; — in reality, 
it cannot bring about all results. — Why ? — Because the Injunction is one 
only. It has been explained that the Injunction of the action in question 
stands in need of, and becomes connected with, a word denoting ‘ desire 
for a result ’ ; even if a sentence were capable of being connected with several 
such words, it should be connected with only one such ; because its needs 
would be met by that one word alone, so that there would be no justifica- 
tion for its being connected with any other.- — From this it follows that the 
most reasonable view is to have only one injunction of the procedure of the 
action ; and hence it can be conducive to only one result. 
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Adhik arana (7) : Sacrifices like the Vishvajit lead to 
the attainment of Heaven : ‘ Vishvajin-nyaya ( G ) \ 

SUTRA (15), 

That one Result would be ‘ Heaven as that is equally 

DESIRABLE FOR ALL. 


In regard to the actions that we have been considering, it has been 
understood that only one result is brought about by the action.— Now 
there arises the question — Is this one Result anything (that one may desire) 
• — Or is id Heaven only ? 

The Purvapaksa view is that— “it may be anything; as no particular 
result has been specifically mentioned ”, 

In answer to this, the Siddhanta is as follows : — Thai one Result would 
be Heaven , as that is equally desirable for all ; that is, all men desire Heaven.— 
“ But why so ? ”■ — Beeause ‘ Heaven ’ is happiness, and everyone seeks for 
happiness.— “ What if it is so ? If it is so, then a word which has a 
general denotation (Happiness in General) cannot be restricted to anything 
particular ; as we find in the case of such general terms as ‘ should sacrifice 
* should do * and the like. — From this it follows that actions like those we 
are considering are conducive to the one result — Heaven. 


SUTRA (16). 


Also because such is the common notion (of people). 
Bhdsya . 

The common notion among people is that ‘ Heaven is the result of 
an action whose result is not specified ’ ; as we find people making suet: 
assertions as — * Devadatta has laid out a public park, he is sure to attain 
Heaven ‘ Devadatta has dug a tank, he is sure to attain Heaven — 
“What if it is so ?“ — In this way we find that people have this notion 
regarding Heaven ; that is why in the case of actions conducive to Heaven, 
they do not mention the result at all ; it is left to be understood. — From this 
also we conclude that actions like those we are considering bring about the 
single result, Heaven, 
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Adhik arana (8) : The Result of the Ratrisatra is that 
which is spoken of in the Commendatory 
Passage : 4 Ratrisatranydya ’. 

SUTRA (17). 

[PORVAPAK? A] — ‘ ‘ 1st REGARD TO THE SACRIFICE, ' THE SENTENCE IS 

COMMENDATORY, LIKE THE SENTENCE SPEAKING OF THE 
ACCESSORY DETAIL, — SO SAYS KIr§NAJINI ”. 

Bhasya. 

In connection with the Rcttri-sacnfices, we read — ‘ Fratitisfhanti ha vd 
ete ya eta, upayanti ; brahmavarchasvino 'nnada bhavanti ya eta upayanti* 
[‘ Those who have recourse to these sacrifices become famous ; those who have 
recourse bo these become endowed with Brahmic glory and also eaters of 
food *]. 

In regard to these, there arises the question — ‘ Are these sentences 
merely commendatory declarations of results ? Or are they injunctions of 
results actually following from the sacrifices ? 

On this question, the PurvapaJcsa view is as follows : — “ These are 
mere commendatory declarations of results, — says Karsnajini.~‘ Why ? 5 — * 
Because the words of the sentence are similar to those of commendatory 
declarations of results. — ‘ What Is this similarity ? * — The absence of the 
Injunctive ending ; — as in the case of the sentence speaking of the accessory 
detail ; — i.e. sentences like — ‘ One who uses the Sruva of Khadira- wood, 
offers with the very essence of the Vedas ’ (Taitti. Sam. 3. 5. 7. 1).” 

SUTRA (18). ' 

[Siddhanta] — AtrEya says that what is spoken oe should be 

TAKEN AS THE ACTUAL RESULT ; BECAUSE IT IS SO MENTIONED J 
IF NO RESULT WERE MENTIONED, ONE WOULD 
HAVE TO BE INFERRED. 

Bha§ya. 

The teacher Atreya however has held that results actually follow from 
acts like the Rdtri-sacrifices, and hence the sentence in question is not a mere 
commendatory declaration. — “ Why ? ” — Even if no results were mentioned 
in connection with them, it would be necessary to assume a supplementary 
sentence laying down such results, and rather than assume a sentence far 
removed from the injunction of the act itself, it would be better to assume 
one in close proximity to it ; — as a matter of fact, one such sentence in close 
proximity to the injunction is already there (in the shape of the sentence 
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under consideration) (and it has not got to be assumed) ; in fact, we actually 
perceive the sacrifices mentioned (in the sentences under consideration) 
along with ‘ fame ’ and * brahmic glory ’ ; so that it is only the injunctive 
ending that has to be sought for elsewhere. 

Says the Opponent — •“ Hqw can you say that it is only the Injunctive 
ending that will have tmbe got from elsewhere — when it should be necessary 
to have a verbal root also with which the said ending should be associated ? ” 

When we say that the Injunctive ending will have to be sought for, we 
of course mean that ending along with the verbal root, and not merely the 
ending; hence what has been urged does not affect our position. — Or, we 
may take it that the fame and other Results are enjoined by that same 
injunctive ending which enjoins the Rdtri-sacrifices themselves, by means 
of the whole sentence laying down the entire procedure. — Or, even the com- 
mendation itself maybe taken as enjoining the sacrifices themselves along 
with fame and other results. 

SUTRA (19). 

In connection with accessory details, the sentence is taken as 

PURELY COMMENDATORY, AS THOSE DETAILS ONLY SUBSERVE 
THE PURPOSE OP OTHERS. 

Bhasya. 

It has been argued by the Piirvapaksin that — “ just as in such sentences 
as ‘ one who uses the Smva of Khadira- wood offers the very essence of the 
Vedas ’ (Taitti, Sam. 3. 5. 7. I), the mention of the Result is taken as merely 
commendatory, — so should it be in the case in question also”. — But in those 
cases it is only right that the sentences should be taken as purely com- 
mendatory, because it is not possible for them to be taken as injunctions 
of results, and because they are capable of being taken as commendatory 
declarations of results. This has been fully explained under Su. 4. 3. 1, 
whore it has been declared that — ' In connection with substances, em- 
bellishments and minor Acts, the mention of Results should be taken as 
a purely commendatory declaration 




Adhik arana (9) : The * Prospective Acts ’ should be taken 
as leading to those results that are actually spoken 
of as brought about by them, 

SOTRA (20). 

[PtiRVAPAK§A continued] — “ In the case of Prospective Acts, 
Heaven should always be taken as the result, just as in 

THE CASE OF SUCH SUBSIDIARIES OF SACRIFICES AS 
SUBSERVE THE PURPOSES OF THE SACRIFICE 

Bhasya. 

The ‘ Prospective acts ’ form the subject-matter of the present discussion ; 
—such as ‘ Sauryam charum nirvapet brahmavarchasaMrmh ’ — [‘ Desiring 
Brahmie glory, one should offer the cooked rice dedicated to Surya ’] (Taitti. 
Sana. 2. 3. 2. 3). [That is, such actions as are laid down as fulfilling special 
desirable ends.] 

In regard to these there arises the question— Does the result consist of 
Heaven, as also the desirable thing mentioned ? Or only the desirable thing ? 

On this question, the Purvapaksa view is as follows : — “ In the case of 
Prospective acts, Heaven should always be regarded as the result ; — why ? — 
because when this is done, then the generic word (‘heaven’) which is 
expressive of the end desired by all men does not have to be restricted to 
any particular end ; specially as it is possible to connect the action in question 
with the term ‘ desiring heaven even though this latter term may be far 
removed from it. — The Opponent might argue thus — ‘ In the case of the 
particular text cited, we find' the term desiring Brahmie glory, which restricts 
the desired end to one particular purpose ’ . — This term does not serve to 
restrict the desired end ; , in fact, it is something that comes in only inci- 
dentally. Just as when a man has started for collecting fuel, he is told 
to ‘ bring vegetables ’ also,— where the ‘ bringing of vegetables ’ is made an 
incidental purpose.—' What do you mean by this being made an incidental 
purpose ?•’ — What is meant is that side by side with the business of collecting 
fuel, another business is set up, — the meaning being that ‘ after having 
collected fuel, this is something else that you should do ’. — In the same 
manner, in the case in question, the main end is Heaven, to which another 
end is tacked on ; and the meaning of the text thus comes to be that 
* Desiring Brahmie glory one should accomplish Heaven by means of the 
sacrifice’ ; the mention of ‘Brahmie glory’ as the result does not preclude 
Heaven as a result ; just as in the case of such sacrificial accessories as sub- 
serve the purposes of a sacrifice ; for instance, the sentence ‘ For one desiring 
cattle, one should fetch water in a milking vessel ’ means that ‘ if a man 
desires to acquire cattle, he should accomplish the fetching of water by 
means of the milking vessel 
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SUTRA (21). 

[PCTrvapaksa concluded] — “Also because even on the disappear- 
ance OF THE MOTIVE, THE COMPLETING OF THE SACRIFICE 
HAS BEEN LAID DOWN AS NECESSARY 

Bhasya. 

“Even on the disappearance of the motive, — i.e. on the cessation of the 
•desire for the particular result, or on the attainment of the particular result, — - 
the completing of the sacrifice is found to be laid down as necessary ; e.g., 
in connection with the sacrifice laid down as to be performed for the purpose 
of obtaining rain, it is said — ‘ If it should rain, he should complete the offer- 
ings then ; if it does not rain, then he should make the offering on 
the next day ’ (Taitti. Sam. 2. 4. 10. 1). — If Heaven were not the additional 
result to follow from the sacrifice, for what should it be necessary to com- 
plete the sacrifice ? — From this it follows that Heaven is always the result 
of sacrifices.” 

SUTRA (22).' 

[Siddhanta] — In reality, the desired result (is what should be 

TAKEN AS FOLLOWING FROM THE PROSPECTIVE Act) \ BECAUSE 
IT IS IN CONNECTION WITH THAT THAT THE SACRIFICE 

IS ENJOINED. 

Bhasya. 

The result following from the Prospective Act should be ^ be particular 
one that is desired, not Heaven ; because it is in connection with that result 
that the Injunction of that act appears ; — and not in connection with desire 
for Heaven. Under the circumstances, the syntactical connection of the 
injunction with the ‘desire for Heaven’ could only be inferred; while that 
with the word expressive of the ‘desired result ’ is directly perceived ; 
and what is directly perceived is certainly more authoritative than what is 
inferred. — From this it follows that the result of Prospective acts must be 
that particular desired thing (which is spoken of in the injunction of the 
act. . 

SUTRA (23). 

In the case of the subsidiary, it is so, because it is an 

ACCESSORY. 

Bhasya. 

It has been argued (under Su. 20) that “ Just as it is in the case of 
the subsidiary qf a sacrifice, so would it be in the case in question also 
The answer is that it is quite right in the case of the subsidiary , because it' is 
an accessory ; that is, its connection with the sacrifice as also with the desired 
result is clearly perceptible, the meaning of the sentence being that * one 
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who happens to desire cattle should do the fetching of water with the 
milking vessel \ In the case in question however there is no perceptible 
word to the effect that * one who happens to desire Brahmic glory should 
accomplish Heaven by means of the sacrifice — “ What then is the con- 
struction of the sentence?” — The construction is. that tone who desires 
Brahmic glory should obtain it (accomplish it) by means of the sacrifice’.— 
Prom this it will be seen that the case in question is not analogous to that of 
the subsidiary sacrifices. 

SUTRA (24). 

IF IT IS NECESSARY TO HAVE TO FINISH THE ACTION EVEN ON THE DIS- 
APPEARANCE OF THE MOTIVE, — IT IS ONLY FOR THAT SAME 
PURPOSE. 

Bhasya. 

It has been argued that — “ Even on the cessation of the desire for the 
particular result, or on the attainment of that result, we find that necessity 
of finishing the action has been enjoined (and from this we conclude that 
Heaven is the only result]”. — Our answer to this is that if it is necessary 
to have to finish an action, even on the disappearance of the motive, it is only 
for that same purpose ; Le. if texts lay it down as necessary that the sacrifice 
should be completed, it must be for that same purpose. — “For what 
purpose ? ” — For the purpose of avoiding the reproach of cultured people. 
If, after having begun a sacrifice, one were to leave it unfinished, cultured 
people would reproach him immediately after the stopping of the sacrifice, 
saying, * this stupid man is ever ready to begin (but never to finish) 

If people, after having dedicated the offering to the deities, omit to complete 
the sacrifice, all cultured men reproach them ; hence it becomes necessary to 
complete the sacrifice (even on the cessation of the desire for the result, 
or on the fulfilment of the result) ; and it is therefore only right that there 
should be the injunction to the effect that — ‘ if it should rain, one should 
finish with that same offering’. (Taitti. Sam. 2. 4. 10. 1.) 

From all this it follows that in the case of Prospective Acts, the result 
is the one that is desired. 


Adhikarana (10): Sacrifices like the Darsha-Purnamasa 
are conducive to all desired results : * Darsha- 
Purnamasa-nydya ’ (A). 

SUTRA (25). 

[Purvapaksa] — “ When a sacrifice is spoken of as bringing about 

AT.Ti DESIRABLE RESULTS, WHAT ARE MEANT ARE THE RESULTS 
T.ATD DOWN AS FOLLOWING FROM THE MAIN SACRIFICE AND 
FROM ITS SUBSIDIARIES, — SUCH BEING THE INDICA- 
TION of the Context.” 

Bhdsya. 

There are the following texts — (A) 1 Ekasmai va any a istayah kamdya 
dhriyante. sarvebhyo darsha-purnarndsaii' [‘ Other sacrifices are performed 
for the sake of only one. result each, the Darsha-Purnamasa sacrifices are 
performed for the sake of all results -(B) ‘ Ekasmai vd any a kratavah 
Jcdmaya dhriyante, sarvebhyo jyoiistomah ’ [‘ Other sacrifices are performed 
for the sake of one result each, the Jyotistorm is performed for the sake 
of all results ’]• 

In regard to these there arises the question — -Does the sentence contain 
a mere reiteration of the result of the Principal Sacrifice along with those 
of its subsidiaries and of the subsidiaries of those subsidiaries ? Or does 
it contain an independent injunction of results (to the effect that all 
desirable results do actually follow from the principal sacrifice mentioned) ? 

On this question, the Purvapaksa view is as follows — “ It is only a 
reiteration ; that is when the text speaks of a sacrifice as bringing about all 
desirable results, it is only a reiteration of the result of that sacrifice along 
with the results following from its subsidiaries,' as also those following from 
the subsidiaries of those subsidiaries. As a matter of fact, there are results 
spoken as following from subsidiaries and from the subsidiaries of subsidiaries; 
e.g. ‘ For one who desires cattle, the altar should be one from which all 
dung has been swept away ; for one who desires social position, it should 
be one from which all dung has been dug out and so on ; — again 5 If he 
desires that the Rain-god should rain, he should measure out the Assembly 
on a lower level’. All these results have been already enjoined in the 
passages, and they are again spoken of in the sentence in question? we 
therefore think it right to regard this sentence as a mere reiteration (of results 
that have been already laid down in the texts enjoining the Main Sacrifice 
and its subsidiaries).” 
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SUTRA (26). 


[SlDDHANTA] — I n' REALITY, IT SHOULD BE TAKEN AS AN INDEPENDENT 
INJUNCTION OP RESULTS ; BECAUSE THE RESULT IS MENTIONED 
IN CONNECTION WITH THE NAME OP THE PRINCIPAL 

Sacripice. 


In reality, the sentence in question should be taken as an independent 
injunction of results ;■ — why ? — because the result is mentioned in connection 
with the Principal Sacrifice — ‘ The Darsha-Purriamasa sacrifices are performed 
for the sake of all results V — * The Jyotistoma is performed for the sake 
of all results’ ; — in both these sentences the naming of the Principal Sacrifice 
clearly lays down that the Principal Sacrifices are really conducive to all 
desirable results. Prom this it follows that the texts should not be regarded 
as mere reiterative. — If the words ‘ all results ’ were taken as standing for only 
those results that have been laid down elsewhere as following from the 
sacrifice and its subsidiaries and subsidiaries to subsidiaries, — this would 
mean that the term indicates these only indirectly, (as the term * all results * 
cannot directly signify only those few results) ; and certainly Direct 
Expression (whereby really all results are meant) is more authoritative 
than Indirect Indication (which restricts the term ‘ all results * to only a 
very few results). 

From all these we conclude that the texts should be taken as injunctions, 
on the basis of the texts laying down the entire performance of the sacrifices. 
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Adhikabana (11): 4 Y ogasiddhi-nydya ' : Sacrifices like 
the Darsha-Purnamdsa should be 'performed separately 
for the sake of each separate result desired: 
c Darsha-Purnamasa-nyaya ’ (B). 

SUTRA (27). 

[PPrvapaksa] — “ In the case just discussed, all the results 
[should follow from a single performance], as 

THERE IS NO DISTINCTION.” 

Bhasya. 

In the cases discussed in the foregoing Adhikarcma, it has been explained 
that all desired results have been enjoined as following from the Principal 
Sacrifice {Darsha-Purnamdsa or Jyotistoma). — Now there arises the question 
—Are all the results brought about by a single performance of the sacrifice ? 
Or are. they brought about one by one by separate performances ? 

The Purvapakaa view on this question is as follows : — “ All the, results 
should follow from a single performance ; — why ? — because the Darsha- 
Purnamdsa sacrifices, — as also the Jyotistoma sacrifice — are the means for 
the bringing about of all the results ; and if they are such means of all, 
what result is there that would not be brought about (by the single per- 
formance) ? — Hence we conclude that all the results follow simultaneously 
(from a single performance of the sacrifice)”. 

SUTRA (28). 

[Siddhanta]— In REALITY, the results should be regarded as 

BROUGHT ABOUT BY TURNS ; BECAUSE €T IS NOT POSSIBLE 
FOR (SEVERAL) THINGS TO SPRING UP (AT ONE AND THE 
S AME T IME ). 

Bka§ya,. 

It is not true that all the results appear simultaneously; in fact there 
is regular succession — they are brought about by turns; the results should be 
taken as appearing in succession, one after the other. — Why ? — Because it 
is not possible for several things to spring up at one and the same time ; all 
the desired results are so many things, and all things cannot spring up 
simultaneously ; in fact, there is an inherent impossibility in all the results 
springing up simultaneously, as there is an incongruity involved, (in such 
simultaneous appearance of all). 

Or, we may take the word * Utpattyasamyogitvdt ’ (in the Sutra), not 
as referring to the springing up of the results, but as referring to the results 



when produced as indicating (the performance of the sacrifice) ; that is, 
what has been declared by the texts is that all the results are those for whose 
sake the Darsha-Purnamasa are performed, as also the Jyotis toma ; and 
this does not mean that all the results actually follow from the sacrifice ; all 
that is meant is that the sacrifice is laid down as to be performed for the 
sake of all the results ; and from this it does not follow that the Results 
are simultaneous. 


Or, we make these two Sutras (27 and 28) as embodying a different 
topic — as follows : — 


Adhikarana (12) : The 4 Prospective sacrifices’ bring about 
results in this life as well as in the other life. 

SUTRA (27). 

[PO-rvapak§a] — “ All the results should be taken as appearing 
there; because there is no difference.” 

BM§ya. 

The various ‘ Prospective sacrifices \ laid down in the following texts, 
form the subject-matter of this discussion— (a) ‘ SauryahcharuhnirvapM 
bmhmavarchasakamah ’ [‘ One desiring Brabmic glory should offer the cooked 
rice dedicated to Story a ’] (Taitti. Sam. 2. 3. 2. 3) ;— (6) ‘ Aindragname M- 
dashakapalahnirvapet prajdkdmah ’ [‘ One desiring offspring should offer the 
cake baked upon eleven pans, and dedicated to Indra-Agni ’] (Taitti. Sam. 
2. 2. 1. 1) ; — (c) ‘ Chitrayd yajeta pashukamah ’ [‘ One desiring cattle should 
perform the Chitrd sacrifice’] (Taitti. Sam. 2. 4. 6. 1) ; — (d) ‘ Vaishvadevim 
sdngrahanim nirvapet grarhakdmah'' [‘ One desiring to acquire a village 
should offer the Sdhgrahani dedicated to the Vishvedevas ’ (Taitti. Sam. 
2. 3. 9. 2). 

In regard to these, there arises the question — Do these results appear 
in this life ? Or in the other life ? 

On this question, the PurvapaJcsa view is as follows : — “ The results 
should be taken as appearing there, — i.e. in the other world ; because there 
■ is no difference ; that is, all the results in question are just like ‘ heaven 
As a matter of fact the result, in the shape of ‘ cattle ’ and the rest, is never 
found to appear immediately after the sacrifice (which has been enjoined as 
bringing about that result) ; — it is only when an effect appears immediately 
after a cause that it is recognised as following from that cause j for instance, 
Hie pleasure resulting from massage appears at the same time as the massage 
itself ; — when the result (cattle, for instance) appears at another time, for 
that also an entirely different cause (in the shape of Purchase , for instance) 
is perceptible ; when a man is equipped with his physical body, there can be 
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when we are told that a certain sacrifice brings cattle to the performer, 
it should be understood to mean that as a result of the performance of that, 
sacrifice, the performer obtains (in his next life) such a special kind of Body 
and Sense-organs and the rest as enables him to acquire cattle. — That this 
is so is clearly indicated, in the following passage — “ Kaikaya, being desirous 
of performing a sacrifice, said to Dalbhya — ‘ Please help me to perform this 
sacrifice which is calculated to bring me a kingdom ’ ; — Dalbhya replied — 
4 Do not, my boy, think that the sacrifice brings kingdom in this life, 
in fact, sacrifices are performed for results to come in one’s next life — 
Here it is clearly shown that the results of sacrifices appear in another life. — 
Hence we conclude that all ‘ Prospective Sacrifices ’ are such as have 
their results appearing in another life.” 

SUTRA (28). 

[Seddhanta] — The accomplishment of the obtaining of results 

MUST TAKE PLACE DURING THIS LIFE ; AS OTHERWISE THE 
ORIGINATIVE INJUNCTION OF THE SACRIFICE WOULD 
NOT BE POSSIBLE. 



It is during this life that the accomplishment of the obtaining of remits 
■takes place ; otherwise the sacrifice could not have any connection with its 
originative injunction ; i.e. when the injunction says — ‘ He who desires cattle, 
should bring it about by means of this sacrifice -it is not understood to 
mean that the said result does not come about during this life. 

As for the argument that “ the result is not found to appear immediately 
after the performance of the sacrifice ", — -it is true that it is not so found 
by Perception or by Inference ; but it is duly known by means of the word 
<of the Veda). 

As for the second argument that — “ when the result (cattle for instance) 
ig acquired at another time, there is another perceptible cause (in the shape 
of Purchase and the like) ”, — that does not affect our position ; there may be 
.another cause as well as the sacrifice. 

Lastly, as for . the argument that— “ the Vedie passage declares that 
sacrifices are performed with a view to results to appear 'during another 
life ”, — our answer to this is that what the sage says is — ‘ I am not going to 
help you to perform a sacrifice leading to results during this life. I am going 
to help you to perform a sacrifice leading to results during the next life 5 . 
This answers the Purvapaksin's argument. 



Adhikabana (13): The ‘SautramanV is part of the i Ghayana ' 
( Erection of the Altar) and the ‘ Brhaspati-Sava ’ 
is part of the s Vajapeya \ 

SUTRA (29). 

The two acts should be regarded as enjoined in the relation 

OF WHOLE AND PART J AS IT IS ONLY THUS THAT THE MENTION 
OF THE TWO AS CONNECTED SERVES A USEFUL PURPOSE. 



We have the two texts — (a) * Agnihchitvd savtrdrmnyd yajeta ’ [‘Having 
erected the Fire-altar, one should perform the Santrdmam sacrifice ’] (Taitti. 
Sam. 5. 6. 3. 4) ; — (6) ‘ Vdjapeyena igtvd brhaspatisavma yajeta ’ [‘ Having 
performed the Vajapeya sacrifice, one should perform the Brhaspatisava 
sacrifice ’] (Ibid.). 

In regard to these there arises the question — are the two acts mentioned 
together for the purpose of showing that one is part pf the other 1 Or are 
they mentioned together only for the purpose of indicating the time of their 
performance ? [i.e. Is the Savtramani a part of the Ghayana, and the 
Brhaspatisava of the Vajapeya ? Or simply the Santramani is to be 
performed after the Ghayana, and the Brhaspatisava after the Vajapeya ?] 

The Siddhanta, we assert, is that the two are mentioned together for 
the purpose of showing that one is part of the’ other ; it is only when we 
take it thus that the .direct ineaning of the text becomes accepted ; other- 
wise (if the other view were accepted) the Time would have to be taken as 
indirectly indicated by the words of the text ; and when there is a conflict 
between Direct Assertion and Indirect Indication, the right course is to 
accept the Direct Assertion, not Indirect Indication.— -Hence we conclude 
that the Sautrdmani is part of the Ghayana, and the Brhaspatisava is part 
of the Vajapeya. 

SUTRA (30). 

“The Text should be taken as laying down the Time, as it is 
Time that is directly denoted ”, — if this is urged 
[then the answer is as given in the next Sutra], 

Bhasya. 

Says the Opponent — “ If you think that the two acts are mentioned 
together for the purpose of showing that one is part of the other, — why 
cannot you take the text as laying down the time ? In fact, the word 
‘ Ghitvd ’ (‘ having erected ’), — which means an the completion of the Ghayana 
— has the form an injunction of Time 
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SUTRA (31). 

That cannot be; because in that case, there would be no 

CONNECTION BETWEEN WHAT IS EXPRESSED BY THE WORDS. 

Bhdsya. 

It cannot be as stated in the preceding Sutra ; as in that case there would 
be no connection between what is expressed by the words ; that is to say, what 
is expressed by the word 4 Chitvd' is the Chayana, and there would be no 
sort of connection between this Chayana and the Sautrdmani, — or between 
the Vdjapeya and the Brhaspati-sava [if all that was meant was that one is 
to be performed on the completion of the other] ; and in this way the in- 
dications of the Context would become rejected ; because when Sautrdmani 
is found to be laid down in the same Context as the Chayana, it is under- 
stood that the Sautrdmani sacrifice is part of the Erection of the Fire-altar ; 
similarly, when this Brhaspati-sava is found to be laid down in the same 
Context as the Vdjapeya, it is understood that the Brhaspati-sava sacrifice 
is part of the Vdjapeya. If there were no such connection (between the two 
sets of acts), the Time denoted would be understood as pertaining to some 
other entirely different act. — From all this it follows that the two are men- 
tioned together for the purpose of showing that one is part of the other. 


Adhikabaha (14) : The s Vaimrdha 5 is part of the 
Purnamdsa Sacrifice. 

SUTRA (32). 

[P0rvapak§a] — “ It is a part of both ”, — IF this be urged [then 

THE ANSWER IS AS FOLLOWS], 

Bhasya. 

In connection with the Darsha-purnamdsa, we read—* Samsthdpya 
paurrmmdsxm vaimrdhamanunirvapati ’ [‘Having completed the Paw-namasl 
sacrifice, he offers the Vaimrdha ’]. 

In regard to this, there arises the question— Is the Vaimrdha a part of 
both the Darsha and the Purnamdsa sacrifices, and the Paurnamasi is named 
only for the purpose of indicating the time ? Or is it named for the purpose 
of indicating that the Vaimrdha is part of the Purnanmsa sacrifice only 

The Purvapaksa view is that — “ Under the circumstances, the Vaimrdha 
should be taken as a part of both the sacrifices ; — why ? — ’because of the 
force of the fact that it has been laid down in the * Context 5 of both ; also 
because the word * Samsthdpya ’ (‘ having completed ’) has the form of the 
Injunction of time [which shows that the ‘ Paurnamasi ’ (Full-Moon Day) 
has been mentioned only for the purpose of indicating the time for the 
Vaimrdha which is part of both Darsha and Purnamdsa'] 

SUTRA (33). 

[SlDDHANTA j — NOT SO BECAUSE THERE IS ONLY ONE WORD. 
fiftasya. 

There is. only one sentence containing only one verb, 1 Anunirvapati ’ 
(‘ offers * ), which cannot express two connections- — -(1) that of the Vaimrdha 
with the two sacrifices, Darsha and the Purnamdsa, and (2) that of the 
Vaimrdha with the time Paurnamasi (Full-Moon Day) : we have seen 
that a single sentence expresses a single idea. 

SUTRA (34). 

“But there is the indication of the Context ”, — if 

THIS IS URGED,--' 

Bhasya. 

It has been argued that the Context (points to the connection of the 
Vaimrdha with both the sacrifices) ; and this has got to be refuted (which 
is done in the following Siitra) — 


ADHYAYA IV, PADA HI, ADHEKARANA (14). 
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SUTRA (35). 

That cannot be ; the connection of the originative injunction 
(points to the contrary view). 



It cannot be as the Purvapakain has argued. The sentence in question 
is the only originative injunction of the Vaimrdha ; this sentence may, 
on account of the Context, be construed with the Darsha and the Purnamasa 
sacrifices, or it may be taken with the Purnamasa sacrifice alone, with which 
it is directly (and perceptibly) connected. Certainly the connection that is 
directly perceptible is more authoritative than that based upon Context. 
Further, its connection with the Purnamasa sacrifice is directly perceptible, 
while that with the Time is indirect. — From all this it follows that the 
Vaimrdha is part of the Purnamasa sacrifice. 


Adhikarana (15) : Exceptions to the last two Adhikaranas — 
The Anuydjas ' are to be performed at the tune 
following the offering to Agni-M aruL 

SUTBA (36). 

The sentence not being the originative Injunction, it should be 

TAKEN AS LAYING DOWN THE TIME ; AS CONNECTION (BETWEEN 

TWO actions) is always based upon some purpose. 

Bhftsya. 

In. connection with the Jyotistoma, we read— (a) 1 Agnirn&rutad urdhvam 
anuyajaishcharanti ’ [‘ After the offering to Agni-Marut, they perform the 
Anuyajas *] (h) 1 Prahrtya paridhtn juhoti hdriyojanam * [‘ After having 

offered the Paridhis, one makes the Hdriyojaim-ofieTmg ’]. 

In regard to these there arises the question— Bo these sentences lay down 
one offering as part of the other ? Or do they lay down the Time ? 

The Purvapakaa view is that — the fact of one being a part of the other 
is asserted directly, while the injunction of time could be got at only through 
indirect indication ; hence they must be taken as laying down one offering 
as part of the other 

In answer to this, we have the following SiddMnta — The sentence not 
being the originative injunction, it should be taken as laying down the time. 
As a matter of fact, the offering to Agni-Marut is a part of the Soma- 
sacrifice [and as such has its originative injunction in that Context] ; similarly 
the Anuyajas are part of the Pashu-sacrifice [and as such has its, originative 
injunction in that Context] ; hence there is no connection between these two. 
— Similarly the P aridhi-off ering is part of the Pashu-sacrifice [and has its 
originative Injunction in that Context], and the Hdriyojana-offering is. a 
distinct ‘Primary’ by itself.— Thus then, we find that the Anuyaja and the 
offering to Agni-Marut are already known (as enjoined by texts other than 
the one under consideration) ; all that is not known (from any other source) 
is their immediate sequence ; hence it is this latter alone that can be taken 
as enjoined by the text under discussion.— Similarly with the Paridhi - 
offering and the Hdriyojana. Such being the case, the Paridhi-offering 
can render no help to the Hdriyojana, nor the Hdriyojana to the Paridhi- 
offering— But the Paridhi-offering coming first, would render help to the 
Hdriyojana — Our answer to this is that it is not for the purpose of ‘ coming 
first’ (before the Hdriyojana) that the Paridhi-offering is made; in fact, its 
performance is already there, as part of the Pashu-sacrifice ; and it being 
there, its 4 coming first ’ is also already there. — From all this it follows that 
the two actions are mentioned together only for the purpose of indicating 
the time (for the performance of the second act). 



Adhikarana (16): The c Soma-sacrifice ’ is to come after 
the 4 Darsha-Purnamdsa \ 

SUTRA (37). 

In a case where there is a doubt as to a certain text being an 

INJUNCTION OF ‘ PART ’ OR OF ‘ TIME \ — IT SHOULD BE TAKEN 
AS LAYING DOWN ‘ TIME ’ ; AS THAT IS THE PRINCIPAL 
FACTOR IN THE SENTENCE. 



There is the text — ‘ Darahd -Purnamdsau istva somena yajeta ’ [‘ After 
having performed the Darsha-Purnamdsa sacrifices, one should perform the 
Soma-sacrifice ’] (Taitti. Sam. 2. 5. 6. 1). 

In regard to this, there arises the question — Does this enjoin one sacrifice 
as being part of the other ? Or does it lay down the time ? 

On this question, the Purvapaksa view is that — “ it should be taken as 
enjoining one as part of the other, — such being the direct meaning of the 
sentence”. 

In answer to this we have the following Siddhanta — In this case, there 
being a doubt as to the sentence being an injunction of ‘ part ’ or an 
injunction of ‘ time ’, it should be taken as laying down ‘ time ’, as that is the 
principal factor in the sentence ; as a matter of fact, it is the injunction of 
‘ Time ’ that forms the principal factor in the sentence, — not the injunction of 
the 6 sacrifice ’ ; that the sentence is not meant to be an injunction of the 
sacrifice is clear from the fact that the sentence does not mention the form of 
the sacrifice. — •“ Why do you say that it does not mention the form of the 
sacrifice We say so becaxise there is no Deity.-— “ Why is there no Deity ? ” 
— Because no deity is mentioned in the sentence ; it is only when a deity is 
mentioned in connection with a sacrifice that it is regarded as the ‘ deity ’ of 
that sacrifice ; as a matter of fact, it is only through Direct Assertion (by a 
text) that the Deity of a Sacrifice becomes recognised as such,- — not through 
any other means of cognition, like Sense-perception and the rest. — From this 
it follows that the sentence under consideration does not contain the injunc- 
tion of any sacrifice not already known. — On the other hand, if the sentence 
is taken as referring to a well-known sacrifice for laying down its ‘ time \ then 
there is none of the above incongruities ; because in this case the sacrifice, 
having its deity already enjoined elsewhere, is only referred to in this 
sentence. Hence we conclude that the connection between the two sacrifices 
serves the purpose of laying down the time (for the performance of the second 
sacrifice, Soma). — That this is so is also indicated in the following passage — 
‘ The Darsha-Purnamdsa sacrifices are the chariot of divinities ; if one performs 
the (Soma-sacrifice after performing the Darsha-Purnamdsa sacrifices,, he 
proceeds on a well-known road clearly marked by the chariot ’ ; — the 
meaning of this is that 1 just as passing in* a chariot along a road well-beaten 




by chariots is comfortable, so is the performance of the /$W*«-saerifiee com- 
fortable, if done after the performance of the Darsha,-Puma?rulsa sacrifices ’ ; 
and the reason for this lies in the fact that the Dlh'mnlyd and other sacrifices 
that form part of the Soma-sacrifice and which are only modifications of the 
Darshu-Pdrnamdsa, have become well-known to the performer. Thus we 
find that the commendatory statement made in this passage is intelligible 
[only if the sentence under consideration is taken as laying down the time 
for the performance of the Soma-sacrifice, as to be after the performance of 
the Darsha-Purruzrndsd]. 


- ? 4 I - ; . 


Adkekarana (17) : The Result of the ‘Vaishvdnara sacrifice * 
accrues to the Son; ‘ Jdtesti-nydya ' (A). 

SUTRA (38). 

The result cannot be taken as accruing to the Father who is 

NOT DIRECTLY ASSERTED (TO BE THE RECIPIENT OF THE 
RESULT), SPECIALLY AS THE SUPPLEMENTARY TEXTS 
ALSO DO NOT SPEAK OF THE FATHER. 

Bhdsya. 

There is the text — ‘ Vaishvdnaram dvddashakapalam nirvapet putre 
jdte * [‘ On the birth of a son, one should offer the cake baked on twelve pans, 
dedicated to Vaishvdnara ’} (Taitti. Sam. 2. 2. 5. 4). 

In regard to this, there arises the question — Is this offering made by 
the Father for his own welfare ? Or for the son’s welfare ? 

The Purvapaksa view is as follows: — “He makes the offering for his 
own welfare ; actions like these do not bring their result to persons other 
than the performer.— Why so ? — Because the very initial act of fire-laying 
is laid down by means of a verb with the Atmanepada ending (‘ ddadhlta ; 
which shows that the results of the act accrue to the Agent performing the 
act). — Then again, there is the following text — ‘ If one pan breaks, one month 
of the year goes out and the Sacrificer dies ; one should offer a cake baked 
upon one pan, dedicated to Dydvd-prthivl ; — if two pans break, two months 
of the year go out and the Sacrificer dies ; one should offer a cake baked upon 
two pans, dedicated to the Ashvins ; — he should count them and keep them 
carefully, for safety of the sacrificer’ (Taitti. Sana. 2. 6. 3. 6). — Here we 
find that on the breaking of a pan, an action is laid down whose result is the 
welfare (safety) of the sacrificer himself. The same should be the case in 
the case we are considering. From this it follows that the result of the 
Vaishvdnara sacrifice should accrue to the Performer (Father) ”. 

In answer to this Purvapaksa, we have the following Siddhdnta — The 
result should not accrue to the Father, because the supplementary passage 
speaking of the Result speaks of it as accruing to the Son, not to the Father. — 
How so ? — The passage reads as follows : — ‘ On the birth of a son, one should 
offer the cake baked on twelve pans, . dedicated to Vaishvdnara ; when the 
cake is baked on eight pans, it endows him with brahmie glory through the 
Gdyabri ; when it is baked upon nine pans, it endows him with glory through 
Trivrb ; when it is baked on ten pans, it endows him with food, through 
Virdt ; when it is baked upon eleven pans, it endows him with efficient 
sense-organs through Tristubh ; when it is baked upon twelve pans, it endows 
him with cattle through Jagati ; that child at whose birth one offers this sacrifice , 
becomes purified , glorious, eater of food, possessed of efficient smse-organs and 
excellent cattle ’. — Here the result is spoken of as accruing to the child 
that is born. [As for the argument that the result of an action should always 
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accrue to the performer] no burden ean be too heavy for a Vedic text [i.e. 
whenever a Vedic text speaks of a thing, however incongruous it may appear 
to us, it has to be accepted as true]*— From all this it follows that the 
result of the Vaishvanara sacrifice should accrue to the Bon. 

As for the argument that — “ actions like the one under consideration 
are never found to bring results to any other person (than the one who has 
performed it) ”, — our answer to this is that even when a result accrues to 
one’s son, it brings pleasure to the Father himself ; and hence the use of the 
Atmanepada ending cannot be entirely incompatible with the Svddhanta. 
In fact, it is in view of this fact of the Father being pleased that we have 
such assertions as — (a) ‘The Son is one’s own very self’, — -(b) ‘Thou art 
born out of each of my limbs, produced out of my heart ; thou art my very 
self-named Son ; mayest thou live for a hundred years ! ’ 

SUTRA (39). 

The mention of the damage to the accessories is to be taken 

ONLY AS INDICATING THE OCCASION (FOB A CERTAIN 
OFFERING). 

Bkdsya. 

It has been argued above that the passage — ‘ If one pan breaks, etc.* 
indicates that the result accrues to the performer.— The answer to this is 
that the mention of the damage to the accessories [pans) is to he taken only as 
indicating the occasion for a certain offering ; in this sense it becomes quite 
explicable, — not in any other sense; for instance, when only a pan breaks, 
it cannot be right to seek for it by means of an elaborate sacrifice ; certainly 
when a mere Couri is lost, one does not seek for it by spending a pice ! 


Or, this Sutra (39) may be taken as representing another Adhikaratia, 
as follows:— 

Adhikarana (IS):- The ‘ Vaishvanara ^sacrifice ’ is to be 
performed after the performance of the Birth-rite , 

SUTRA (39) 

The CONNECTION OF THE ACCESSORY (SACRIFICES) WITH THE EVENT IS 
MEANT TO BE A MERE INDICATION OF THE OCCASION. 

Bhasya. 

There is the text — ‘ Vaishvanaram dvddashakapaktm nirvapet putre fate ’ 
[‘•On the birth of a son, one should offer the cake baked on twelve pans,, 
dedicated to Vaishvanara ’] (Taitti. Sam. 2, 2. 6. 4). 
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In regard to this, there arises the question — Is this sacrifice to be per- 
formed immediately after birth ? or after the performance of the * Birth- 
rite ’ ? 

The Purvapalcsa view is that — “it- should be performed immediately 
after birth ; because as soon as an event has occurred, what is contingent 
on that event should follow at once ”, 

In answer to this, we have the following Siddhanta — It should be per- 
formed after the Birth-rite has been performed. — Why ? — Because of the 
force of circumstances : It has been enjoined that the child is to be fed 
after the Bvrih-rite has been performed ; — if then, the sacrifice were to be 
performed before the Birth-rite , the time of feeding the child would be put off, 
and in that case, the child could not live. 

It has been argued that “ as soon as an event has occurred, what is 
contingent on that event should follow at once ”, — The answer to that is 
as follows : — The connection of the accessory ( sacrifices ) with the event is meant 
to be a mere indication of the occasion ; — the ‘ event ’ is the birth of the son, 
which, when it has come about, becomes the ‘occasion’; but the precise 
time of that event does not form part of the sacrifice in question ; as for the 
‘ occasion ’ (the birth of the son), it does not cease (it continues) even after 
the performance of the Birth-rite. On the other hand, if the Purvapalcsa 
view were accepted, and the time for the sacrifice were taken to be laid down as 
immediately after birth . — -then, if the Birth-rite were performed and the child 
were fed before the sacrifice, the prescribed time (of the sacrifice) would 
have lapsed ; so that in this case it would be necessary to have recourse to 
Indirect Indication [i.e. the time immediately after the Birth would have to 
be taken as standing for sometime after Birth]. 

‘From all this it follows that the Vaishvanara sacrifice is to be performed 
after the performance of the Birth-rite. 


[Supplementary Question. — Treated as a separate AdhiJcaraija by 
itself by Mandana Mishra and M&dhava, and also by Partha- 
sarathi in Tantraratna.] 

Now there arises the question — Is the Vaishvanara sacrifice to be per- 
formed any day within the ten days of the Birth ? — -Or at its own proper 
time (time otherwise most suitable for it) ? 

The Purvapalcsa view is that — “ it may be performed on any day, and 
there is no restriction at all ”. 

In answer to this, the Siddhanta is as follows : — It should be performed 
either on the Full-Moon Day or on the Moonless Day. — “ Why ? ” — Because 
of the Vedic Text ; we have the following text — ‘ If one, after having per- 
formed the Pashu or the Soma sacrifice, Should offer another sacrifice, he 
should do it either on the Full-Moon Day or on the Moonless Day \ There 
is no burden that can be too heavy for a Vedic Text [i.e. when the Vedic 
Text definitely lays down a certain thing, no other consideration can come 
in the way]. Under the circumstances, if the other view were accepted, 




then the proper time thus laid down would lapse ; and in this case it would 
be necessary to have recourse also to Indirect Indication [the terms ‘ Full- 
Moon Day or Moonless Day ’ having to be taken as indirectly indicating 
any day within the first ten days]. — Then again, if the sacrifice were per- 
formed on any other date (except the 15th and the 30th of the month, the 
Moonless Day and the Full -Moon Day), or within the first ten days, the 
man would find it impossible to get together all the accessories of the Sacrifice, 
and he would also be unable to secure the proper time or the requisite 
purity [the first ten days from a birth being regarded as a period of 
* impurity ’]. — From all this, it follows that the Vawhvdnara sacrifice should 
be performed after the lapse of ten days, either on the Full-Moon Day or on 
the Moonless Day. 


Adhikarana (19) : Subsidiary Sacrifices like the 6 Sautrd- 
manV should be 'performed at their own 
proper time. 

StJTRA (40). 

[Purvapaksa] — -“Inasmuch as they are connected with their 
‘Primaries’, the ‘Subsidiaries’ should be performed at 
the time of the ‘ Primaries 
Bhdsya. 

In connection with the two texts- — (a) ‘ Having erected the Fire-altar, 
one should perform the Sautramanl sacrifice ’ (Taitti. Sam. 5. 6. 3. 4 ) ; and 
(6) ‘ Having performed the Vdjapeya sacrifice, one should perform the 
Brhaspatisava sacrifice it has been decided (under Adhikarana 13) that 
in each case the two sacrifices are mentioned together for the purpose of 
showing that one is part of the other. The question that arises now is — 
Should the Sautramanl be performed immediately on the erection of the 
Fire-altar, as an extension of the same (erection) ? Or should it be performed 
at its own proper time ? — Similarly, should the Brhaspatisava be performed 
immediately after, and as an extension of, the Vdjapeya ? Or at its own 
time ? 

The Purvapaksa view is as follows : — “ The, two sacrifices should be 
performed at the time of their Primaries . — Why ? — Because the time for the 
‘subsidiaries’ is the same as that of their Primaries; as a matter of fact, 
there is only one time for the Primaries and their Subsidiaries ; as is going 
to be explained under Sfi. 11. 2. 7 ; — so that, after having erected the Fire- 
altar, the man should not rest there, he should proceed with the performance 
of another sacrifice, named ‘ Sautramanl ’ ; — -similarly, after having com- 
pleted the Vdjapeya, he should not rest content with that, he should perform 
the sacrifice named ‘ Brhaspatisava 

StJTRA. (41). 

[Siddhanta] — As A matter of fact, the sacrifice in question is 
enjoined as to be performed on the completion (of the 

OTHER SACRIFICE) ; HENCE ON ACCOUNT OF THE GENERAL 
INJUNCTION, IT SHOULD BE PERFORMED AT ITS OWN 

PROPER TIME. 

Bhdsya. 

The other sacrifice ( Brhaspatisava or Sautramanl) has been enjoined 
as to be performed on the * completion ’ of the Primary Sacrifice ( Vdjapeya 
or Erection of the Fire-altar ) ; — there is * completion ’ of a sacrifice only when 
all its main subsidiaries have been performed ; not, as you think, when the 
details of the main sacrifice itself have been performed. — Why so ? — Because 
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the term expressing the Primary Sacrifice appears with the Instrumental 
Ending — ‘ Vdjapeyena istvd * — which means ‘ alter having by means of the 
Vdjapeya, carried on the operation leading up to the Result ’ ; — and this 
• operation ’ is understood to consist in the Primary Sacrifice along with its 
subsidiaries, not independently of its subsidiaries. The BrhaspaUsam 
could have been performed as an extension of the Vdjapeya, if we had the 
text in the form * Vdjapeyam abhinirvartya where {by the presence of the 
Accusative Ending) the Vdjapeya would appear as the desired end. Such 
however is not the form of the text. Hence the text must mean ‘ after 
having performed all the subsidiaries of the Vdjapeya [ one should perform 
the Brhaspatisavd] ’.—Such being the case, the sacrifice in question ( Brhaspati - 
sava) should be taken as to be performed after the performance of the 
Vdjapeya has been finished, and the time of the Vdjapeya has passed away. 
[That is, even though it is * part ’ of the Vdjapeya, its performance is to come 
after the Vdjapeya with all its component subsidiaries has been performed;] 
Under the circumstance^, the Brhaspaiisava falls under the same Injunction as 
the Jyotistoma which (being the Archetype of all Soma sacrifices) lends the 
details of its procedure to the Brhaspatisava ; whereby this latter must be 
performed at its own proper time (in accordance with the details borrowed 
from the Jyotistoma).-- And similarly the Sautrdmani would fall under the 
general injunction of tfie Darsha-Purnamdsa (which is the Archetype of all 
Istis) and as such be performed at the time of the Daraha-Pdrnamdm. 

Says the Opponentv— “ In the ease of the Vdjapeya, it may be that, 
on account of the Instrumental ending in the phrase ‘ Vdjapeyena ispvd ’ , 
the meaning is ‘ having completed the sacrifice ’ ; but this is not possible 
in the case of the Fire-altar, where the word being * Ghitvd ’ , the meaning 
would be ‘ having completed the Chayana (Erection) ’ [and the Chayana 
would not come in as an instrument, like the Vdjapeya ; and hence its com- 
pletion need not mean the performance of all its subsidiaries] ”. 

Answer — That is not so ) the words of the text’ are ‘ agnim chitvd ’ 
which means 1 having embellished (consecrated) the Fire by means of the 
Ghayana-rite ’ ; now the term ‘ Agni ’ stands for the Fire ; and merely placing 
it upon the ground does not confer any benefit (sanctity) upon the Fire ; — 
if a sacrifice is performed in the Fire which has been placed upon the 
ground, then such a chayana (consisting of placing upon the ground and 
performing of the sacrifice) could be regarded as conferring a sanctity upon 
the Fire ; and hence the phrase ‘ having completed the Agni ’ must mean 
after having performed the sacrifice in the Fire placed upon the ground * ; 
as, so long as no sacrifice has been performed, the Agni is not benefited by 
the Chayana at all. That benefit (sanctity) conferred on the Agni whereby 
the Agni helps the Sacrificer does not consist in merely placing it on the 
ground. Hence iir this ease also the ‘ completing of tha Agni ’ must mean 
‘ after having performed the sacrifice 


Bnd of Pdda iii of Adhydya TV. 



ADHYAYA IV. 

PiDA IV. 

Adhikarana (1) : ‘ Gambling ’ and the like are ‘ subsidiary ’ 
to the 4 Sacrifices ’ included under 
‘ Rdjasuya \ 

SUTRA (1). 

[POevapaksa] — “All the acts enjoined aee not-subsidiary 
(Primary), because the name oe the Context is 

EQUALLY APPLICABLE TO ALL 

Bha§ya. 

(a) Anumati and the rest are a few sacrificial acts laid down — [(1) £ Offers 
a cake baked on eight pans to Anumati ’ ; (2) ‘ Offers a cake baked upon one 
pan, to Nirjti ’ ; (3) 4 Offers the cooked rice to Aditya ; (4) 1 a cake baked upon 
eleven pans to Agni-Visnu] (Taitti. Sam. 1. 8. 1. 1) ; — (6) certain animals 
are spoken of, Malhd, etc. [(1) ‘ Sacrifices the pregnant Malhd , — i.e. she-goat 
with feats hanging by its neck — to Aditya * ; (2) ‘ the little she-goat — to 
Maruis ’ ; * the Prasfhauhi—i.e. the cow capable of carrying a load,— -to the 
Ashvins ’] (Taitti. Sam. 1. 8. 19. 1) ; — (c) again, certain Homa -offerings called 
‘ Darvika-homas ’, are prescribed in the texts ‘ Valmikavapaydm homah ? (‘ the 
Homa offered on the omentum of white-ants’) -(d) and certain other acts as 
— (1) ‘ Gambles with the cow capable of carrying a load ’ ; (2) ‘ Wins over the 
Rdjanya ’ ; (3) ‘ Recites the story of Shunahshepha ’ ; (4) ‘ Takes a bath ’.—In 
dose proximity to all these we have the text ‘ Rdjasuyena svdrajyakdmo yajeta ’ 
[‘ One desiring self-sovereignty should perform the Rdjasuya sacrifice \] — Here 
then we find mentioned a sacrifice of the name of ‘ Rdjasuya ’, of which the 
actual form is not mentioned ; and it. is mentioned in, close proximity to a 
number of * acts whose actual forms are mentioned ; — from thia it is gathered 
that the former, ‘ Rdjasuya \ is a collective name for all the said acts ’taken 
together. 

In regard to all this, there arises the question — Does the word ‘ rdjasuya ’ 
denote the whole group of acts spoken of, Anumati and the rest [and hence 
all these acts are equally ‘ primary ’] ? Or does it denote some and not 
others [and hence the former are ‘ primary ’ and the latter ‘ subsidiary ’] ? 


* The word ‘ yagdnam ’ in the printed text should not be there ; it is not found 
in MS, B. What are meant are all those acts that are mentioned in the texts 
quoted ,* some of these are not * yaga ’ ; if they were, the whole point of the 
Adhikarana would be lost. The Siddhanta is that of all the acts, those that are 
of the form of ‘sacrifice’ are ‘primary’, the others are ‘subsidiary’; if all the 
acts were ‘ sacrifices ’, no such distinction would be possible. 
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SHABARA-BHAfjYA : 


On. this question;, the Purvapaksa view is as follows: — “The word 
‘ rdjasuya ’ denotes all the acts spoken of. — Why ? — Because the name of the 
Context is equally applicable to all : i.e. the name of the ‘context belongs 
equally to the Rdjasuya and all the acts in question. It is called rdjasuya , 
because the ‘ raja ’ {Soma) ‘ suyate ’ (has its juice extracted); or because 
it is the ‘ suya ’ (sacrifice) offered by the ‘ raja ’ (King). Thus then, the 
‘ Context ’ being equally applicable to all the acts, and there being no grounds 
for ma kin g any distinction among them, the word ' rdjasuya * should denote 
ail these acts; and the result spoken of (‘ self -sovereignty ’ ) would follow 
from that act (or group of acts) which is named ‘ Rdjasuya ’. — From this it 
follows that all the acts in question are ‘primary acts’." 

SUTRA (2). 

[Seddhanta] — In reality, those that are not of the nature of 

* SACRIFICE ’ SHOULD BE SUBSIDIARY, BECAUSE THEY 
CAN BE DIFFERENTIATED. 

Bhasya. 

The phrase ‘api va\ ‘in reality’, serves to set aside the Purvapaksa 
view. 

Of the acts in question, those that are not of the nature of ‘sacrifice’ 
should be regarded as subsidiary ; — -e.g. the acts of QamhVmg and the rest.— 
When it is said that ‘ One should bring about self-sovereignty by means 
of the sacrifice named Rdjasuya \ it is meant that self -sovereignty is brought 
about by the act of Sacrifice, — not by what is not an act of sacrifice ; and 
Gambling and the rest are acts that are not sacrifices consequently these 
acts that are mentioned should be regarded as subsidiary to those that are 
Of the nature of ‘sacrifice’, which latter are what bring about the desired 
result. 




Adhikarana (2) : 4 Gambling \ is subsidiary to the entire, 
Rajasuya sacrifice. 

StJTRA (3). 

[Purvapaksa] — “That which is mentioned in the middle 

APPERTAINS TO THAT ACT WHICH IS IN PROXIMITY TO IT ”, 
Bhasya. 

In connection with the Rajasuya, in the course of the Ahhisechcmwya 
sacrifice , we find Gambling and certain other acts laid down in the texts — ‘ He 
gambles with the cow capable of carrying a load ’ and so forth [see texts 
quoted in connection with the preceding Adhikarana]. 

In regard to these acts, there arises the question — Are they subsidiary 
to the Abhisechaniya (which is a part of the Rajasuya) only ? Or to the 
entire Rajasuya ? 

The Purvapaksa view is that, — •“ inasmuch as they have been mentioned 
in the middle, they should be subsidiary to that act which is in close proxi- 
mity to it ; — this would be in keeping with the fact that the acts have been 
spoken of in the immediate proximity of the AbJvisechanvya ”. 

SUTRA (4). 

[Siddhanta] — In reality, they should be regarded as SUBSIDIARY 
TO ALL THE SACRIFICES (MAKING UP THE ‘ RAJASUYA ’), — BECAUSE 

THEY ARE ALL ENJOINED AS EQUALLY (IMPORTANT); THE 

1 Context ’ also does not belong to the one act (of 
Abhisechaniya) ; they have been mentioned in the 

MIDDLE FOR THE PURPOSE OF INDICATING THEIR 
CONNECTION (WITH ALL). 

Bha§ya. 

The Gambling and other acts should be regarded as subsidiary to the 
Anumati and all the sacrifices enjoined in the texts. — Why ? — Because they 
are all enjoined as equally important ; i.e. the Anumati and the other sacrifices 
are all equally enjoined, and they are all fruitful and hence ‘ primary ’. — 
The ‘ Context ’ also belongs to all these, not to the Abhisechaniya only. 
As a matter of fact, on the strength of ‘Order’, the acts in question should 
be subsidiary to the Abhisechaniya only, while on the strength of ‘ Context 
they should be subsidiary to all the sacrifices ; and ‘ Context’ is more autho- 
ritative than ‘Order’. Hence it follows that they cannot be regarded as 
subsidiary to the Abhisechaniya only. — They have been mentioned m the 
middle of (i.e. in close proximity to) the Abhisechaniya,. because being 
performed there (i.e. in proximity, and along with) the Abhisechmwya, they 
would benefit all the sacrifices. 


Adhikarana (3) : The 1 Saumya 5 and the rest are to be 
performed at the time of the ZJpasads. 

SUTRA (5). 

[PCrvapaksa] — “ There being no difference in the Context, 

BOTH WOULD BE INCOMPATIBLE 

Bhdsya. 

In course of the Rdjasuya, the Upasada are performed; in connection 
with these Upasada we read — * Puraatadupaaad&m saumyena charanti, 
antard tvastrma, uparisfad vaisnavena ’ [‘ Before the Upasada, they make 
the offering to Soma ; in between the Upasada they make the offering to 
Tvastr, and after the Upaaads, they make the offering to Visyu ’] (Taitti. Bra. 
1 , 8 . 1 . 2 ). 

In regard to this, there arises the question — Are the Saumya and other 
offerings part of the Upasada t Or are they only to be performed at the 
time, of the Upaaads ? 

The PurvapaJcsa view ,is that — “ they are part of the Upasada ; — why ? — 
because their connection with the Upasada is directly asserted by the texts 
quoted ; — while, if the texts were taken as laying down the time for the 
offerings, they would express this only by Indirect Indication. Hence we 
conclude that the offerings in question are part of the Upaaads . — Objection : 
* The offerings qualified by (made at) the time might be taken as part of the 
Upasada ; so that we could have both — the connection of the offerings with 
the Upasada , as well as the injunction of time by means of the term puraatot 
(before) ', that is, the presence of the word “ Upaaod ’ would denote the fact of 
the offerings being part of the Upaaads, while the force of the term pwrastdt 
( before ) would denote the fact that the offerings are to be made before (the 
Upasada) \ — The answer to this is that both tootdd be incompatible \ i.e. in 
one and the same sentence, it is not possible for one word— ‘ upasaddm ’ — 
to qualify the Samrvya and other offerings (as part of the Upasada) and also 
to denote the point, of time ‘ before the Upaaads ’ ; as, if this were done, there 
would be a syntactical split. — From this we conclude that the text cannot 
be taken as declaring the offerings as qualified by the time to be ; part of the 
Upaaads.” 

SUTRA (6). 

[Siddhanta] — In re alit y, the text should BE taken as laying 

DOWN TIME ONLY ; BECAUSE WE SEE NO DIFFERENCE . 

Bhdsya. 

The phrase 'apivd' (‘in reality’) indicates the rejection of the Puma- 
pakpa view. 



ADHYAYA IV, PADA IV, ADHIKAEANA (3). 


Time only should be taken as laid down by the text, — and it should 
not be taken as serving the purpose of laying down that the offer mgs are 
part of the Upasads . — Why ? — Became toe perceive no cUjfer&nce ; i.e. we 
do not perceive any difference between the text in question and other texts 
which are admitted to be injunctions of time, — such texts, for instance, 
as ‘ they offer the Anuydjas after the offering to Agm-numti In the present- 
case also the Saumya and other offerings are such as have been already enjoined 
(elsewhere), and so also the Upasads ; it is only their sequence that has not 
been enjoined elsewhere ; hence it is this sequence alone that can. form the 
object of the injunction in question.— From this it follows that Phne alone 
is laid down by the text in question. 
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Ad-hikarana (4) : The ‘ Amana-homas 5 are subsidiary to 
the c Sdhgrahdyanl 7 and the rest, 

SUTRA (7). 

Rob seasons already explained, the 6 fruitful ’ should be the 

‘ PRIMARY ’ OF THE OTHER (WHICH IS NOT FRUITFUL), 

Bhdsya. 

The text— r‘ Vaishvadevlrh sdhgrahdyanim nirvapet grdmakdmah ’ [‘Desir- 
ing to acquire a village, one should offer the Sdhgrahdyanl sacrifice to the 
Vishvedevas ’] (Taitti. Sain. 2. 3. 9. 3) in connection with this sacrifice, 
we read of the Amana-homa offerings in the text ‘ Amanamasiydmanasya 
devd iti tisra dhutirjvhoti ’ [‘ Repeating the mantra Amanamasydma nasya 
devdh, he pours three libations into the Fire’]; 

In connection with this, there arises the question- — Are the Amana- 
homas equal, in primary character, to the Sdhgrahdyanl ? Or are they 
subsidiary to it ? 

On this question, the Purvapaksa view is as follows ; — “ They are equally 
‘primary’ with the Sdngrahdyani sacrifice ; — why ? — because the grounds 
for being regarded as ‘primary’, — which consist in the presence of the 
element of * Sacrifice ’, — are equally present in both [i.e. both are of the 
nature of * Sacrifice *].-—* But the Amana-homas are not fruitful [they are 
not spoken of as bringing about any results ; and as such, they should be sub- 
sidiaries].’ — The answer to this is that the term * grdmakdmah ’ (‘ desiring 
to acquire a village occurring in the other sentence) may be construed 
with the Homas [so that they would be fruitful]. — From all this it follows 
that the Homas in question are equally ‘ primary ’ with the Sdngrahdyani 
sacrifice.” 

In answer to this Purvapaksa, we have the following Siddhanta — For 
reasons already explained, the fruitful should be the primary of the other. It is 
not true that the Homas in question are equally ‘ primary ’ with the Sacrifice. 
Because, as a matter of fact, the fruitful (which brings about a result) is always 
the ‘ primary ’ of what is not fruitful ; and in the case in question, the sacrifice 
is spoken of as bringing about a result (the acquisition of a village), while 
the Homas are not spoken of as bringing about any results. — “We have 
already said that the term ‘desiring to acquire a village ’ would be con- 
strued with the sentence laying down the Homas [so that these also would be 
fruitful].” — The answer to this is that no such construction — the Elliptical 
Extension of the term from one sentence to the other — is possible in the case 
in question, because there is intervention ; and it has been shown under 
Su. 2. 1. 49 that ‘There should be no Elliptical Extension where there is 
intervention of unconnected words *. — “ What is it that intervenes here 
between the two texts (one laying down the Sdhgrahdyanl and the other 
laying down the Amana-homas) ? — The intervention is caused by the 
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ADHYAYA IV, PADA IV, ADHIK ARANA (4). 

Patridhi- mamtm s — Ugrosyugrastvam deves vud}vy ugroham sagatesu bhmjdsam 
pnjyaJk so/jata/nmn ugrashchettd vasubMh ’ (Taitti. Sam, L 6. 2, 1) (‘Thou 
art mighty among the divinities ; may I become very mighty among my 
Kinsmen, loved by my Kinsmen, and mighty in the possession of riches’ ). 
It is after these mantras that we have the text ‘With the mantra dmana- 
mas/ya, etc, he pours tliree libations into the Fire’ [wherein the Amana-homas 
are prescribed].— From all this it follows that the Amana-homas are subsidiary 
to the Sangi-cdianjani sacrifice. 



Adhikahana (5) : The offering of the i Curd-oup ’ is 
compulsory ( essential ). 

SUTRA (8). 




[PUbvapak§a— A] — “The offering of the * Curd-cup ’ is a contin- 
gent ACT, BECAUSE OF THE DIRECT ASSERTION TO THAT EFFECT 

Bhasya. 



[What is * primary ’ is ‘ purusartha \ subserving the purposes of man, and 
what is * subsidiary ’ is * hratvartka subserving the purposes of a sacrifice. Similarly 
what is * compulsory ’, ‘ essential 5 is ' kratvartha ’ and what is ‘ contingent 5 is 
‘ purusartha \ That is why the subject of ‘compulsory’ and ‘contingent’ acts 
has been introduced here.] 

In connection with the Jyotistoma, we read — '‘Yam vai kdhchit 
adhvaryushcha yajamanashcha devatam antaritah tasya abrshe-heta, yat praja- 
patyam dadhigraham grhnati shamayatyevainam ’ [‘ If the Adhvaryu and the 
Sacrificer omit a deity, that Deity becomes angry ; if he offers the Curd-cup 
to Prajapati, he pacifies that Deity ’] (Taitti. Sam. 3. 5. 9. 1). 

In regard to this, there arises the question — Is 'this offering of the 
‘ Curd-cup ’ compulsory (essential)? Or contingent (non-essential)? 

On this question, the first PurvapaJcm (A) is as follows : — “ The offering 
of the * Curd-cup 5 is a contingent act, because of the direct assertion to that 
effect ; i.e. the offering is directly asserted as to be performed only when 
the contingency, in the shape of the ‘ omission of the Deity % is present ; and 
certainly this omission cannot be compulsory or essential ; hence it follows 
that the offering is contingent .” 


StJTRA (9). 

[PfjRVAPAKSA — B] “ It SHOULD BE REGARDED AS COMPULSORY ALSO ; 

BECAUSE OF THE PRESENCE OF THE TERM ‘ JYl§THA 

Bhd§ya. 

“ It has been said that the offering is a contingent act ; we accept that ; 
but it is compulsory also . — Why ? — Because of the presence of the term ‘ jyes tha \ 
In the following text we find the term 1 jyes tha ’ (applied to the offering 
in question) — Jyestho va esa grahanam. yasyaisa grhyate jyaisthyameva 
gachchhati ’ [■ This Curd-cup is the foremost of the cups, he for whom this is 
offered becomes foremost’] (Taitti. Sam. 3. 5. 9. 1) ; the term ' Jyes tha ' 
stands for the most important or the foremost ; in the present instance, it 
stands for the foremost, not the most important . It is only when the offering 
is compulsory that it can be so eulogised (as ‘the foremost’); for people 
do not eulogise what is fleeting. — From this it follows that the offering 
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is compulsory as well as contingent ; so that it may be offered even when the 
contingency (omission of the Deity) is not there, and also when, the contin- 
gency is there.” 

SUTRA (10). 

[PdRVAPAKSA concluded'] — “ Also because it is spoken of as 

HAVING THE FORM OF ALL (DEITIES) 

Bhdsya. 

In the following text we find the offering spoken of as having the form of 
all deities — ‘ Sarvesdm vd etaddevannm rupam .yadesa grahah, yasyaisa grhyate 
sarvdnyevainam pcishundm rupunyupatisthante ’ [‘ This Cup represents the 
forms of all deities, he for whom this Cup is offered obtains all forms of 
Cattle’] (Taitti. Sam. 3. 5. 9. 1). No other ‘form of deities’ can be per- 
ceptible to us, except ‘ nityatva ’ [eternality, which in the case of Action, 
consists in its being compulsory). — From this also it follows that the offering 
is compulsory as well as contingent 

SOTRA (11). 

[Siddhanta]— In reality, it should be regarded as compulsory ; 

[THE TEXT SPEAKING OF THE OMISSION OF THE DEITY] SHOULD BE TAKEN 

AS A COMMENDATORY DECLARATION; BECAUSE THE TWO PERSONS 
SPOKEN OF IN CONNECTION WITH THE ACT, ARE NOT 
NECESSARILY CONNECTED WITH THE ‘ OMISSION ’, AND 
ALSO BECAUSE THE *■' OMISSION 5 IS AN 
INCONSTANT FACTOR. 

Bhd§ya. 

It has been declared that the offering is compulsory as well as contingent ; 
-—but in reality, it should be regarded as compulsory only, because of the' 
presence of the term ‘foremost’ and because of the offering being spoken 
as ‘ having the form of all deities ’. 

As for the argument that — “ it is found laid down as to be done only 
when the particular contingency, in the shape of the ‘ omission of the deity 
is present ”, — the answer is that the ‘ omission of a deity ’ is nowhere spoken 
of as the condition of the offering ; because the two persons— the Adhvaryu 
Priest and the Sacrificer — spoken of in connection with the act, are not con- 
nected with the ‘ omission 5 ; that is to say, we do not find it asserted that 
‘ The Adhvaryu or the Sacrificer should omit a deity ’ ; in fact, the ‘ omission ’ 
is something inconstant. Nor again, have we any such words as ‘The 
Curd-oup should be offered only when there is omission ’ ; in fact, the ‘ offering 
of the Curd-cup ’ is to be done irrespectively of all conditions. As for the ' 
redressing of the wrong done by the omission of the deity, which is spoken 
of in the text quoted, that could only be a purpose that is served by the said 
offering ; in which case the offering being compulsory and the purpose served 


by it inconstant, it could, not be right that a compulsory offering is made for 
the redressing of an ‘ omission ’ which is inconstant (uncertain) ; and hence 
if the purpose served were inconstant, that would militate against the 
direct assertion of the compulsory (constant) character of the offering. — If, 
therefore, the text speaking of ‘the omission of the deity’ be taken as a 
commendatory declaration, there is no militating against the Direct Assertion ; 
because in that case, the Cup is not offered for the redressing of the wrong 
done by the ‘ omission ’ ; there is an entirely different purpose served by it, 
and the mention of the omission is only for the purpose of eulogising it ; the 
purpose served by the offering of the Curd-cup is that it is a subsidiary to 
the Soma-sacrifice. 

This same conclusion is indicated by the fact that the * omission ’ is 
something inconstant ; so that it is the inconstant ‘ omission * which is 
mentioned with a view to eulogise the constant (compulsory offering). 

From all this it follows that the objection does not affect our position 
that the offering of the Curd-cup is a compulsory act. 


Adhikarana (6) : The * Vaishvdnara ’ sacrifice is a 

contingent oat. 


SUTRA (12). 

[PO'rvapak.sa] — “ The * Vaishvanara ’ should be regarded as 

* COMPULSORY BECAUSE ITS NUMBER IS THE SAME AS THAT 
OF (OTHER) COMPULSORY THINGS 

Bhd§ya . 

There is the Settingup of the Fire -altar, laid down in the text— ‘ Ya evam- 
vidvdn agnim chinute ’ [‘ If one knowing this sets up the Fire-altar, etc.*] 
(Taitti. Sarh. 5. 5. 2. 1). In connection with this, we read — ‘ Fo vai sam- 
vatsaramukhyamabhrtvd agnim chinnte, yatha sdmigarbho vipadyate tadrgem 
taddrtimdrchhet, vaishvdnaram dvddashakapdlam purastannirvapet, sarhmt- 
saro vdgnirmishvanaro yatha sammtsaramaptvu kale agate vijdydte emtneva 
samvatsaramaptvd kale agate agnihchinute nartimrchchhet iti; esd agneh priyd 
tanuryat vaishvdnarah, priydmevdsya tanmnavarundhe ’ [‘If one erects the 
Fire -altar without having kept the Fire in the hearth, he perishes just like 
a half -developed embryo ; a cake baked on twelve pans should first of all 
be offered to Vaishvdnara ; the year itself is the Vaishvdnara -Wire ; just as 
the embryo grows in a year and is born when the time arrives, so if one 
keeps the Fire in the hearth for one year and then erects the Fire-altar, 
when the proper time arrives, then, he does not perish; this Vmshvd/na/ra 
is the Fire’s beloved body; the sacrificer obtains a beloved body’] (Taitti. 
Sam. 5. 5,1. 7). 

In regard to this, there arises the question— Is this Vaishvdnara sacrifice 
compulsory ? Or contingent ? 

The Purvapaksa view is as follows - “ Here also the Vaishvdnara sacrifice 
is compulsory ; and the statement that 4 the sin involved in not keeping the 
Fire in the hearth for a year is destroyed by the Vaishvdnara’ is purely 
commendatory. — -Further, its number is the same as that of other com- 
pulsory thbujs , — as in the text * Trinyetam hammsi bhavanti, traya ime lokah 
esam lokdndmdrohdya ’ [‘ Three are these offering-materials, three are these 
regions ; to climb up to these regions ’] ; — there is no similarity between the 
* offering -materials ’ and the ‘ regions ’ ; what the sentence means is that 
‘just as there are three eternal regions so are there the three offering- 
materials’, — in this way the offering-materials being eulogised by being 
likened to the regions.— From all this it follows that the Vaishvdnara sacrifice 
is compulsory 
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shabara-bhasya : 


SUTRA (13). 

[Siddhanta] — Ik reality, it should be regarded as contingent; 

BECAUSE THE EVIL IS SPOKEN OF AS APPEARING ONLY AFTER 
THE CONTINGENCY HAS COME ABOUT. 

Bhdsya. 

It is only when the contingency, in the shape of not keeping the fire in 
the hearth , has come about that the evil (of perishing) appears ; until it has 
itself come about, it cannot be the cause of the evil. Hence in this case 
there is no such incompatibility as we found in the case of the ‘.Curd-cup ’ ; 
and consequently the passage cannot be taken as a commendatory declara- 
tion ; the act must be taken as contingent. 

It has been argued that “ the sameness of number with the regions is 
possible only if the sacrifice in question is a coiUingent act, not otherwise — 
Our answer to this is that, by reason of there being three regions and the 
offering -materials resembling them in that respect, the passage will have to 
be taken as a commendatory declaration. 


Adhucarana (7) : The sixth Altar is contingent, 
SUTRA (14). 

[POrvapak.?a continued] — “ The sixth Altar should be regarded 

AS COMPULSORY AND ESSENTIAL BECAUSE IT IS PRECEDED BY 
OTHERS [WHICH ARE ALL COMPULSORY AND ESSENTIAL] ”, 

Bhasya. 

There is the Setting up of the Fire-altar, laid down in the text— ‘ One who 
knowing thus sets up the Fire-altar ’ (Taitti. Sam. 5. 5. 2. 1) ; in connection 
with this we read — ‘ Samvatsaro vainam pratisfhayai nudati. yo'gnmcMM- 
na pratitisthati pancha p urodshchdtayo bhavcmtl, atha sas thmchitimdwrmte ’ 
[‘ The year urges him to obtain social standing; if one, having set up the 
Fire*altar, does not obtain social standing, after the five altars have been 
set up, he should set up the sixth altar ’] (Taitti. Sam. 5. 4. 2. 2). 

In regard to this, there arises the question — Is it the Compulsory Fire 
that is spoken of here as six-altared [so that all the six altars are compulsory 
and essential) ? Or, is the Fire set up in the one (sixth) Altar a Contingent 
one ? 

On this question, we have the following Purvapaksa — “ The sixth 
altar is laid down in regard to the compulsory Fire ; and it .is in regard to 
this sixth altar, which also is compulsory, that we have the commendation 
to the effect that ‘this Altar is so effective that through it, even one who does 
not deserve social standing attains that standing ‘ But why is the sentence 
explained in this manner ? ’ — -Because we find the term ‘ sixth * present in 
the text ; that which completes the number six is the ‘sixth’ ; hence the 
terra 1 sixth ’ could not rightly be applied to the one altar only. Hence 
what is compulsory is the Fire set up on the six altars 

SUTRA (15). 

[POrvapaksa continued] — “ Also because it is bnumbra ed in 

THE SAME MANNER AS THOSE (FIVE ALTARS) 

Bhasya. 

As a matter of fact, we find that the sixth Altar has been enumerated in 
the same manner as the five preceding Altars, in the following text — ‘ Iyam 
vdva prathama chitih, osadhayah purisam ; Antafiksam vdva dviiiya chitih, 
vayamsi purisam ; Asau vdva trtiyd, chitih. naksatrdni purisam ; Yajho vdva 
chatfwrthd chitih, daksvnd purisam ; Yajamdno vava panchami chitih, prajdh 
purisam • Samvatsaro vdva sasthi chitih ; rtavah purisam ’ (Taitti. Sam. 6. 6. 
10. 3) This earth is the first Altar ; the herbs are the dung ; the sky verily 
is the second Altar, the birds are the dung ; this same is the third Altar, 
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SHABARA-BHA§YA .* 


the stars are the dung ; the sacrifice is the fourth Altar, the sacrificial fee is 
the dung ; the sacrificer is the fifth Altar, his offsprings are the dung ; the year 
is the sixth Altar, the seasons are the dung’] (Taitti. Sara. 5. 6. 10. 3) ; 
as a rule, things that are similar are always enumerated as similar, as in the 
sentence — 4 The Devas, #sis, and Oandharms were in one place, and theAwos, 
Raksas, and Pishachas were in another place’ (Taitti. Sam. 2, 4. 1. 1); — in 
the ease in question also we find the five altars enumerated as similar to 
the sixth Altar ; hence it follows that this sixth Altar should be similar to 
those five ; and it can be so similar to those only if it were sot up at that 
same sacrifice at which those five have been set up. — From this also it 
follows that the same Fire Is set up on the six altars and hence the sixth also 
is compulsory.” 

SUTRA (16). 

[Pdrvapak?a continued ] — “Also because it is only thus that 

THE COMMENDATORY DECLARATION BECOMES APPLICABLE 
Bha§ya. 

“There is a commendatory declaration also,—- 4 §ap chitayo bhavanti, 
sap punsdni, tani dvddasha sampadyante, dvddasha rmsdh samvatsarah, 
sarhvatsara eva pratitisthati ■ There are -six altars and six dungs ; these 
together become twelve ; twelvemonths make the year; the year itself be- 
comes stable ’] (Taitti. Sam. 5. 6. 10. 3) ; — this declaration could never be 
applicable if the Fire were set up on a single altar — From this also it follows 
that what is compulsory is the Fire set up on six altars 

SUTRA (17). 

[Siddhanta] — In reality, the Fire set up on one Altar should 

BE REGARDED AS 4 CONTINGENT ’ ; BECAUSE IT HAS BEEN LAID 
DOWN AS TO BE DONE AFTER THE COMPLETION (OF THE 
MAIN SACRIFICE), ON A CERTAIN CONTINGENCY 

: '.'.ARISING. 



In reality , the Fire set up on one Altar should be regarded as 4 contingent ’. 
— Why ? — Because it has been laid down as to be done after the completion 
of the main sacrifice, on the contingency — of social standing not being attained 
— arising. So that this (sixth) altar is laid down for one who has not attained 
social standing, and as such, is contingent; hence it can never be regarded 
as compulsory. • s 

Then again, it has been laid down as to be done after the completion of 
the sacrifice, and hence it cannot be done while the sacrifice is still going on. 
— 44 The term used in the text is 4 chitva- 4 having set up the altar which 
shows that the sixth Altar te to be set up after the other five altars have been 
set up, and not after the sacrifice has been completed — The answer to this is 
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that the term 4 chitexl * does not stand for what is connoted by this term 
itself ; in fact it stands for what is expressed by the sentence ; so that what 
the phrase \agrmn * haying set up the Fire on the altar’, means is 

‘ haying accomplished the purpose by the setting up of the Fire on the altar’ ; 
and as a matter of fact, the " purpose ’ , of the setting up of the Fire-altar 
becomes accomplished only when the sacrifice is completed, not otherwise. — 
Then again, the word * sixth occurring after the mention of the five altars, 
can be token only in relation to these five. That also is the reason why we 
say that it is to be done after the completion of the Sacrifice . — Thus it is found 
that on the Strength of the Vedic text, the Fire spoken of as ‘sixth’ is one 
that, has been set up on one altar only (and this is ' contingent ’). 

SOTRA (18). 

AS REGARDS THE SAMENESS OF THE MANNER OF ENUMERATION WITH 
THOSE {FIVE ALTARS), — THAT IS DUE TO INCOMPATIBILITY. 

Bhasya. 

This Sutra supplies the answer to SuPi’as (15) and (16). 

(a) * The sameness of the enumeration with those (five altars) ’ (which 
has been urged in Su. 15), as also (6) • the commendatory declaration 5 (which 
has been Urged in Su. 16), is quite explicable (under the ShldlifmLct view) : 
'(a) The meaning is that ‘There are five altars set up first, and when the 
man does not attain social standing by means of these, then he sets up the 
sixth, with a view to attaining social standing’. — {b) The praising of the 
altars as ‘ twelve ’ can be explained as being in relation to the five altars 
along with the dungs. — That the two passages have to be so taken is due 
to the ‘ incompatibility Y between the * one ’ (altar) and the numbers ‘ six ’ 
and ‘ twelve — As for the ‘ enumeration we find dissimilar tilings also 
enumerated together ; e.g. in the text ‘ Divinities, Men, and Pitrs — these 
were elsewhere ’ (Taitti. Sam. 2. 4. 1. 1) — [where the three kinds of beings 
are entirely dissimilar], 



Adhikarana (8) : The 4 Pindapitryajha ’ is not 
4 subsidiary ’ to any Act 

SUTRA (19). 

The PitryajSa should not be regarded as a ‘ subsidiary act V 
BECAUSE it HAS its own time. 

Bha§ya. 

Among sacrifices to be performed on the Amavasya (Moonless) Day, 
we find the Pitryajna laid down in the text — •* A ma vds-yayam aparahne pirida- 
pitryajhena. charanti ’ [‘ On the Amavasya in the afternoon, they perform 
the Pindapitryajha ’] (Taitti. Bra. 1. 3. 10. 2). 

In regard to this, there arises the question-— Is this Pindapitryaj ha 
subsidiary to the Amavasya sacrifice ? Or is it not a subsidiary act at all ? 

The Purvapaksa view is as follows : — “ It should be regarded as a 
subsidiary, because it is prescribed in close proximity to a fruitful action 
(and has no result mentioned in connection with itself), and also because of 
the commendatory passage speaking of ‘ niskraya ’ [i.e. the passage (Taitti. 
Sam. 1. 3. 10. 2), ‘ Pitfbhya eva yad yajham nisknya yajamano devebhyah 
pratanute, \ ‘ Having first, by way of exchange, offered the sacrifice to the 
Pitrs, the saerificer proceeds to offer it to the deities ’ ; where it is clear that 
the sacrifice, to the Pitrs is subsidiary to the sacrifice to the deities ]. — The other 
party might argue thus — 4 It is only when an unfruitful action is spoken 
of in proximity to a fruitful one that the former is regarded as subsidiary 
to the latter ; in the case in question however, the Pitryajna may be regarded 
as fruitful, as leading to Heaven ’ (which is a result that may be assumed in 
connection with every act) [as explained under Sii. 4. 3. 13].’ — The answer 
to this is that what has been urged is true, but in the case in question, as 
the word speaking of the Pitryajna is syntactically connected with (in apposi- 
tion to the word) speaking of the Amavasya, there can be no Justification for 
assuming any such result as Heaven. — Says the other party — 4 The word 
speaking of Amavasya speaks of a day , a point of time, it could not be 
syntactically connected with (as being in apposition to) the word speaking 
of an act (the Pitryajna) — The answer to this is that the apposition to 
the term expressing the act could be secured by having recourse to Indirect 
Indication [i.e. by taking the term 4 dmdvdsyd ‘Moonless Day’, as indirectly 
indicating the Sacrifice of. that name, i.e. the Darsha sacrifice] ; on the other 
hand, in support of the assuming of Heaven (as a result of the Pitryajna), 
there is neither Indirect Indication, nor Direct Assertion. - Then again, 
there is the text — 4 Yat pitrbhyah purvMyuh karoli, pitrbhya etat nisknya 
yajamano devebhyah pratanute ’ (Taitti. Sam . 1. 3. 10. 2 ; see above) ; where the 
Pitryajna is spoken of as a 4 niskraya \ an 4 exchange in regard to the 
Amavasya, Sacrifice. — From all this, it follows that it is 4 subsidiary ’ to the 
Amavasya ( Darsha ) Sacrifice.” 
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In answer to the above Purvapakm, we have the following Siddhanta — 
The Pitryajha should not be regarded as a subsidiary act, because it has its 
own time ; that is the Pindapiifygjhd should not be regarded as a subsidiary ; 
— why ? — because it has its own time ;■ he. it is connected with the time 
directly expressed by the word ( f amdvdsyd 5 }, and not with an act of sacrifice 
indirectly indicated by that word. For instance, in the case of the text 
‘ Darsha -Pur^iamdsabhydni is tod somena yajeta ' {Taitti. Sath. 2. 5. f>. 1) 
[dealt with under Su. 4. 3. 37],-— and in that of the text 1 Purastdd u pasaddm 
saumySrm char anti ’ (Taitti. Bra. 1. 8. 1. 2) [dealt with under Su. 4. 4. 5-0], — 
the word concerned has been taken in the sense of time, which is what is 
directly expressed, and not in the sense of an act, which could be only 
indirectly indicated ; exactly so should it be in the present ease ; because 
Direct Expression is always more authoritative than Indirect Indication. — 
It has been argued that, “ through Indirect Indication the term ‘ amdvdsyd 5 
may be taken as in apposition to the act (of Pitryajha) ” ; — but this is not 
possible ; — why ? — because x'ecourse to Indirect Indication can be accepted 
only in the case of words that contain a mere reference to what is already 
known, and not in that Of words that contain an injunction of something not 
otherwise known the sentence that we are dealing with is an Injunction ; 
— hence it cannot be taken as expressing any connection between the 
Pitryajha and the act of Amdvdsyd sacrifice; in fact what it speaks of is 
two acts that are performed at the same time (day) ‘and which are entirely 
unconnected with one another. 

SUTRA (20). 

Also because, it is enumerated as being of equal 

IMPORTANCE. 

Bhasya. 

As a matter of fact, the Pitryajha is found to be enumerated as being of 
equal importance with other 1 primary ’ sacrifices; e.g. in the text — 1 ChcUvdro 
vai mahdyajhdh — agnihotram, darsha-purtiamdsau, jyotiptomah, pinda- 
pitryajhah ’ [‘ There are four Major Sacrifices — A-gnihotra, Darsha-Purnamdsa, 
Jyotistoma, and Pindapitryajha ’] ; — in this sentence the Pitryajha has been 
spoken of as being of equal importance with the Major Sacrifices ; and in 
what sense could it be a ‘ major sacrifice ’ except in the sense that it brings 
about its own results ? — From this it follows that it cannot be regarded as a 
‘ subsidiary \ ; * 

SUTRA (21). 

Also because we find it spoken of as to be performed at a time 

WHEN THE OTHER IS PROHIBITED. 

Bhasya . 

For the following reason also the Pitryajha is not a subsidiary. — There is 
a text which indicates the performance of the Pitryajha at a time when the 
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Amavdsya is prohibited — * Paurnarndslmeva yajeta bhrdtrvyavan , ndmdvdsydm, 
halva bhratrvyam amdvdsyayd yajeta, pindapitryajwtutiva amdvasyaydm 
prin&ti ’ [‘One who has enemies should perform the Paurnamdsa sacrifice, 
not the Amavdsya. sacrifice, — the Amdvdsyd sacrifice is to be performed only 
after the enemy has been killed, — on the Amavdsya day, one satisfies the deities 
by the Piydapitryajna only ’] (Taitti. Sam. 2. 5. 4. 3).-- This passage clearly 
shows that the Piydapitryajna can be performed even when the Amdvdsyd 
sacrifice is not performed ; and this is possible only if it is not subsidiary 
to the latter sacrifice. — From this also it follows that the PindapUryajna 
is not a subsidiary [and hence it is an act that subserves the purpose of 
Man, not of sacrifice]. 

Question — What is the use of all this discussion ? 

Answer — If the Purvapaksa view is correct, then — if the Fire -laying 
has been done on the Full-Moon Day, the Pindapitryajha should not be 
done on the next Moonless Day ; — on the other hand, it should be done, if 
the Siddhanta view is correct. — Another purpose served by the Adhikarana 
is as follows: — In connection with the Kundapdyinmnayana, it has been 
declared that * for a month one should offer the Agnihotra ; for a month one 
should perform the Darsha-purnamdsa sacrifices' now if the Purvapaksa 
view is correct, it would be necessary to offer the Pirdapitryajila also for 
a month ; — but not so, if the Siddhanta view is correct.- — They quote the 
following couplet also in this connection — ‘ If the Fire-laying is done on the 
Full -Moon Day, the Pindapitryajna should be performed on the completion 
of the Darsha- sacrifice ; but if the Pindapitryajna is not a subsidiary, then 
it should not be performed on that occasion alone *. 


Adhikarana (9) : The Mope is cm accessory of the 
Sacrificial Post 

SUTRA (22). 

[Purvapak§a] — “ The Rope should be regarded as an accessory 

of the Animal ; because it has been laid down as to be 

USED ON THE ADVENT OF THE ANIMAL 
Bhasya. 

In connection with the Jyotistoma, we read — * Ashvinam graham 
grhttvd trivrta yupam par iviyagneyam savaniyam pashuniupakaroti ’ [‘ Having 
taken up the cup dedicated to the Ashvins, and after having engirded the 
sacrificial post with the threefold rop'e, he sacrifices the Savanlya animal 
dedicated to Agni ’]. 

In regard to this, there arises the question — -Is the Rope an accessory 
of the Animal ? Or, of the Sacrificial Post ? 

The Purvapaksa view is as follows : — “ The- Rope should be regarded as 
an accessory of the Animal;- — why ‘t— because it has been laid down as to be 
used on the advent of the animal ; i.e. it has been lajd down, as to be used 
when the animal has been brought up ; the connection of the Rope with the 
animal is found asserted in the originative injunction, the sense of which is 
that ‘he sacrifices the animal after having done the girding, not. otherwise ’ . 
This is the sense provided by the Direct Signification of the text ; if it were 
taken as indicating the time, then that would involve recourse to Indirect 
Indication,- — the girding indicating the time (of the Sacrifice).” 

SUTRA (2S). 

In reality, it should be taken as an accessory of the Sacrificial 
Post ; because it is an embellishment of that. 

Bhasya . 

At the Jyotistoma, the embellishment of the Sacrificial Post is directly 
perceived ; inasmuch as the Rope, with whieh the Post is engirded, adds 
to the stability of the Post,— -and the Post needs stability; consequently 
the use of the Rope would serve the purpose of adding this stability to the 
Post. — Then again, the Accusative ending (in ‘ yupam ’ ) could be justified only 
if the Post were the predominant factor ; the Rope is spoken of by a word 
with the Instrumental ending, which shows that it is a subordinate factor ; 
— hence it must be an accessory of the Post. 

As regards the argument that — “ the Rope is laid down as to be used 
on the advent of the animal ”, — it has got to be refuted ; and in answer to 
this we say that the fact that ‘ it is laid down as to be used on the advent 
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of the animal ’ is deduced from Syntactical Connection, while the Accusative 
Ending is a Direct Assertion and is perceptible ; and these two circumstances 
— Direct Assertion and Perception— should set aside the indication of Syn- 
tactical Connection. — As for having recourse to Indirect Indication, it is 
reasonable that recourse be had to Indirect Indication only when there is 
no Direct Assertion. 

SUTRA (24). 

It is in this sense that the Commendatory Declaration 

BECOMES APPLICABLE. 


It is only when we take the Rope as. an accessory of the Post that the 
following commendatory Mantra becomes applicable—' Yuvd suvdsah parimta 
agat, sa u shreydn bhavati jdyamdnah, tam dhirasah kavaya unnayanti, svddhya 
manasd devayantah ’ [‘ The young person finely clothed and engirded, came 
up; when he is born, he becomes excellent; the sedate and brave poets, with 
minds fixed on the Deities, raise him up ’] (Rgveda Sam. 3, 8. 4).— For this 
reason also, the Rope is an accessory of the Sacrificial Post. 

Question — What is the use of this Discussion.? 

Answer — In connection with the Agni sacrifices, we read that * to one 
Post, eleven animals have to be tethered’ ; and it would be necessary to have a 
different Rope with each of the animals, if the Purvapaksa view were right 
[and the Rope were an accessory of the Animal] ; while according to the 
Siddhdnta, there should be only two Ropes. — In this connection they cite the 
following couplet — 

‘ If the Rope were an accessory of the Animal, — and several animals 
were to be tethered to the same,’ — then it should be necessary to have a 
rope with each of the animals ; while if the Rope were an accessory of the 
Post, there should be only two ropes. 




Adhikarana (10) ; The ‘ Svaru 5 is an accessory of the 
Animal, 

SUTRA (25). 

[POrvapaksa continued] — “ The * Svaru * also [shotted be regarded 

AS AN ACCESSORY OF THE POST ; BECAUSE IT IS A PART 

(of the Post)].” 

BMsya. * 

At the Jyotistoma sacrifice there is the animal dedicated to Agni-Soma, 
which is an accessory of the Soma, as laid down in the text — ‘ Yo diksito 
yadagiusomlyam pashumaJahhate ’ [‘The Initiated person who sacrifices the 
animal dedicated to Agni-Soma ’] (Taitti. Sam. 6. 1. 11. 6). — In connection with 
that, we read — ‘ Svahrna svadhitind cha pashumanakti ’ [‘ Anoints the animal 
with the Svaru and with the Svadhiti ’]. — [The chip of wood that drops first 
when the Sacrificial Post is being hewn out, is used for certain purposes and 
is called ‘ Svaru \ — ‘ Svadhiti 5 is the axe]. 

In regard to this, there arises the question — Is this Svaru an accessory 
of the Sacrificial Post ? Or of the Animal ? 

The Puroapakaa view is as follows : — “ We say that the Svaru should 
be regarded as an accessory of the Post. — Why ? — Because it is a part of 
the Post ; that is the Svaru is a part of the Post , as we learn from the text — 
* Yupasya svarum karoti which means — ‘ one should make the Post equipped 
with the Svaru'' ; it is thus that it becomes a regular Sacrificial Post ; the 
position of the Svaru- in relation to the Post is just like that of the Chasala 
[the ring which is fixed to the top of the post, like a bracelet].” 

SUTRA (26). 

[Purvapak^a concluded^ — “ The text spearing of it as ‘ ransom * 

ALSO SHOWS THAT IT IS AN ACCESSORY (OF THE POST).” 
Bhdsya. 

“ The description of * ransom ’ shows that the Svaru is an accessory of 
the Post : this description being as follows — ‘ Apashyan ha sma purd rsayo 
ye yupam prapayanti, scmbhajya sruvanie rmnyante yafnavaishasdya vd idam 
karma, iti te prastaram sruvaniskrayarrmpaahyan, yupasya svarum ayajnavaisha- 
saya * [‘ In ancient times those sages who prepare the Post, when they broke 
the Sruva, thought that that act would bring harm to the sacrifice ; hence 
they found the Bundle of grass as the ransom (substitute) for the Sruva, 
and the Svaru as the ransom for the Post ; so that no harm would be done 
to the sacrifice ’] ; from this mention of the Svaru being a ‘ ransom ’ for the 
Post, it follows that it is an accessory of the Post. For this reason also the 
Svaru should be regarded as an accessory of the Post.” 

10 
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StJTRA (27). 

[Siddhanta] — In reality, the Svaru should be regarded as an 

ACCESSORY OF THE ANIMAL ; BECAUSE IT SERVES A USEFUL 
PURPOSE. 

Bhasya. 

In reality, the Svaru should be regarded as an accessory of the Animal ; 
because it is the Animal that requires the Svaru for its anointment ; as 
the text says — ‘With the Svaru he should anoint the Animal’, and it is 
this anointing of the Animal which is the motive behind the bringing in 
of the Svaru [i.e. it is for the purpose of anointing the animal that the 
Svaru is made]. Under the circumstances, if the Svaru is taken as an 
accessory (subserving the purposes) of the Animal, then the purpose served 
by it (i.e. the anointing of \ the Animal) becomes one that is directly per- 
ceptible ; if, on the other hand, it be taken as an accessory of the Post,, then 
it would be necessary to assume an unseen purpose served by it.— -From this 
it follows that the Svaru is an accessory of the Animal. 

SUTRA (28). 

AS FOR THE MENTION OF ‘RANSOM 5 , THAT COULD BE TAKEN IN A 
FIGURATIVE SENSE. 

Bhasya. ' 

“ What would be the basis for the figurative sense ? ” 

It has been declared,that the Post has to be thrown into the Fire ; if the 
Svaru is thrown in, it is the Post itself that is thrown in ; so that it becomes 
a sort of Ransom. By reason of the figurative description the passage 
becomes commendatory of the Svaru. 

Question — What is the useful purpose served by this discussion ? 

Answer — When eleven animals are tethered to a single Post, then the 
anointing is to be done to only one animal, — according to the Purvapaksa 
view; while according to the Siddhdntin, the anointing is to be done to all 
the animals. To this effect there is the following couplet also- — 

‘ If the Svaru is an accessory of the Post, then anointing should be 
done to only one animal, if there are several animals tethered to a single 
Post [according to the Purvapaksin) ; on the other hand, all the animals have 
to be anointed (according to the Siddhdnta), if the Svaru is an accessory 
of the Animals!.’ 



Adhikarana (11): Acts like ‘ Aghdrd \ Pouring , are 
subsidiaries. 

SUTRA (29). 

[PffRVAPAK§A] — “ All THE SACRIFICES PERFORMED IN COURSE OF THE 

l)ARSHA-PURNAMlSA SHOULD BE REGARDED AS primary acts ; 

AS THERE IS HO DISTINCTION.” 

Bhdsya. 

There are the Darsha and Purnamdsa sacrifices, in connection with which 
we read of the sacrifices — (A) — Agniya, Agmsomiya, Vpdmshuydja, Ain- 
dragnet, and Sdrmayya; and (B) again, of Aghara and Ajyabhaga, Praydjas 
and Anuydjas, Patnisamydjas, Samis tayafas and Smstakrt. 

In regard to these there arises the question — Are all these sacrifices 
‘ primary ’ acts ? Or are some of them * subsidiary 5 ? 

The Purvapaksa view is as follows : — “ All those sacrifices that are per- 
formed in course of the Darsha -Purnamdsa should be regarded as primary acts ; 
because from the text ‘Desiring Heaven, one should perform sacrifices’, 
we learn that the result (Heaven) follows from sacrifices (in general), without 
distinction; — that whieh brings about a result is a ‘primary act’ ; — and 
ah the acts in question are sacrifices ; — hence it follows that they are all 
‘ primary 

SUTRA (30). 

[SlDDHANTA] — I n REALITY, SOME OF THEM SHOULD BE REGARDED AS 
SUBSIDIARIES, — THOSE THAT HAVE BEEN EULOGISED AS 
SUBSIDIARIES. THERE SHOULD HAVE BEEN A COMMON 
EULOGY [IF THEY WERE AID EQUALLY Primary], 

Bhasya. 

In reality , some of them should be regarded as subsidiaries; — which, 
are these ? — those that have bem eulogised as subsidiaries ; as in the following 
text — AbMsu vd etau yajhasya yat dghdrau ; chalcsusi vd etad yafhasya 
yadajyabhdgtm ’ {(Taitti. Sam. 2. 6. 2. 1) — ‘ Yat praydjanuydjdshcha ijyarue 
varma vd etedyajjnasya kriyate, varma vd yajamdnasya bhratjvyasydbhibhut- 
yai ’ (Taitti. Sam. 2. 6. 1. 5) [‘ The Aghdras are the two reins of the sacrifice ; 
the Ajyabhdgas are the two eyes of the sacrifice’; — ‘When the Praydjas 
and the Anuydjas are offered, they become the armour of the sacrifice, — 
verily an armour for the sacrifice?, leading to the suppression of his enemy 
— How the ‘reins ’ are subsidiary to (accessories of) the chariot ; the ‘ eyes ’ 
are subsidiary to one having eyes ; the ‘ armour ’ is subsidiary to one wearing 
the armour . — A common eulogy would have been the right thing ; if those 
that have been eulogised were regarded as subsidiaries, then alone would the 
eulogy have some sense. Hence we conclude that the sacrifices that have 
been eulogised as subsidiaries are actually subsidiaries. 
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SUTRA (31). 

We also mnd other texts pointing to the same conclusion. 


It is only the Siddhdnta view which can be reconciled with such other 
texts as — (a) ‘ Praydje praydje krsnalam juhoti ’ (TaittL Saha. 2. 3. 2. 3); 
and (b) 4 Na cha prayajdn yajati na chanuyajdn yajati ’ — [In (a) the offering 
of the krsnala is laid down as to be done at each of the several Pmy&jas ; 
such transference of details is possible in the case of subsidiary sacrifices, 
the Primary sacrifices not borrowing any details from another sacrifice.— 
Text (6) denies the sacrificial character of the Praydjas and Anuydjas ; 
this would be meaningless if these were Primary sacrifices}. 


SUTRA (32). 

[Objection (A)] — “The ground that has been put forward (in 

Str. 30) IS APPLICABLE EQUALLY TO ALL; AS THE CHARACTER 
IS PRESENT IN THE PRIMARY SACRIFICES (ALSO). 

Bhasya. 

Objection — “ The * eulogy ’ [that has been put forward (in Su. 30) as 
a ground for regarding a few of the sacrifices as ‘ subsidiary ’] is applicable 
equally to others also ; for instance, the Agrieya and other sacrifices (which 
the Siddhantin regards as Primary) have also been similarly eulogised — 
‘ Shiro vaitadyajhasya yadagneyah, hrdayamupdmshuydgah, padavagni - 
aomiyah' [‘The Agneya is the head of the sacrifice; the Upamshuyaga is 
the heart; the Agnisomiya is the feet’]; — well, here also the Head is 4 sub- 
sidiary’ to one to whom the head belongs : the Heart is 4 subsidiary ’ to 
one to whom the heart belongs; and the feet are ‘subsidiary’ to one to 
whom the feet belong.— Thus we find that all the sacrifices under considera- 
tion have been eulogised as subsidiaries ; so tliat all should be regarded as 
subsidiaries, and there would be no Primary at all. And when there is 
no ‘ Primary ’ to what would any sacrifice be ‘ subsidiary ’ ? — For this 
reason, the few sacrifices that have been regarded (by the SiddhdnMn) 
as ‘subsidiary’ are not to be so regarded.” 


SUTRA (33). 

[Objection (B)]— “ Unless anything is definitely asserted, 
‘other texts’ can have no bearing upon the case in 

QUESTION ; SPECIALLY AS THEY SERVE AN ENTIRELY 
DIFFERENT PURPOSE.” 
tA A* 


been urged (under Su. 31) that ‘ there are other texts ’ ; but, 
these texts serve an entirely different purpose, they do not 
'iddhdnta view ; the text that has been quoted serves a purpose 
•ent from the laying down of the Prayaja and other sacrifices 
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which are already known (and as such do not require to be enjoined again). 
— Hence it behoves the SiMhdntin to seek for other proofs in support of his 
view,— -either in the form of another text or a reason. So long as such proof 
is not forthcoming, the view put forward must be regarded to be as illusory 
as the mirage. — As for the eulogy, that also cannot prove anything, in the 
absence of (corroborative) reasons.” 

SUTRA (34). 

[Answer] — In reality, the two names [‘ Darsha ’ and ‘ Purnamasa ’] 

ARE APPLIED SEPARATELY [TO TWO SEPARATE GROUPS OF SACRIFICES] ; 

BECAUSE OF OUR HEARING THEM SO USED AND OF THE DESIGNA- 
TION. The characteristic of the ' Primary ’ is that it 

SHOULD BRING ABOUT A DEFINITE RESULT ; IF A SACRIFICE, 

NOT BRINGING ABOUT A RESULT, HAPPEN TO BE MEN- 
TIONED IN CLOSE PROXIMITY TO SUCH A £ PRIMARY 
THAT SACRIFICE SHOULD BE REGARDED AS ‘ SUBSI- 
DIARY * to that ‘ Primary 5 ; because the 
SACRIFICE (PrAYAJA, FOR INSTANCE) 

WHICH MIGHT BE REGARDED AS THE 
CAUSE (OF RESULTS) HAS NO 
RESULT SPOKEN OF IN CONNEC- 
TION WITH ITSELF ; NOR HAS 
IT BEEN DECLARED TO BE 
CONNECTED WITH ANY 
OTHER RESULTS. 

Bhasya. 

The particle ‘tu* (‘in reality’) sets aside the Purvapaksa. 

It has been asserted that all the sacrifices in question are equally 
* Pr imar y — But that is not so ; only those sacrifices are ‘ Primary’ which 
are denoted by the term * Darsha -Purnamasa ’.—Why so ?— Because of their 
connection with results ; that is to say, results are found spoken of as follow- 
ing from those sacrifices which fall under the name ‘ Darsha -Purnarnasa — 
in such texts as ‘Desiring Heaven, one should perform the Darsha-purnamdsa 
sacrifices’ (Taitti. Sam. 3. 5. 1. 4). — “Which are the sacrifices that fall 
Under the name Darsha-Purtuxmdsa ? ” — They are those that are spoken of 
either by means of the term * Paurwmmi ’ or by the term ‘ Amavasya ’, — 
and sueh are the Agniya (the Agnisomiya, the Upamshuyaja, the Aindrdgna- 
yaga and the Sanndyya-yaga). 

Objection — “ But we do not find any results spoken of as following 
from the sacrifices included under the name Amavasya ”, 

Answer — The two names — ■* Paurnamasi ’ and ‘ Amavasya, ’ (or ‘ Darsha ’) 
are applicable separately to two separate groups of sacrifices; the name 
‘ Paurnamasi'' is applied to the group consisting of the three sacrifices, — 
Agniya, Agnisomiya, and Upamshuyaja,— and the name ‘ Amavasya, ’ to the- 
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other group consisting of the other sacrifices (i.e. the Ayneya. A indr Cigna 
and Sannayya). 

Question — “ Why should this be so ? ” 

Answer — Because we actually hear the two names, ‘ Paurnamdel ' 
and ‘ Amavdsyd ' so used and also because there is a designation of the 
two as standing for two distinct sacrifices.-- 1 * Where is this designation ? ” — 
It is there in the use of the Dual number, in the term •• Darska-purnamdsd- 
bhydm\ where the term * darsha ■’ js 'synonymous with the term ‘ amfmlsyCt 
— “ How so ? ” — -That this is so is made clear in the following text — 4 Darsha 
etaydh purvah, Purnamdsa uttarah ; tayoratha yal purnarndsam pfmxmtmn - 
bhaiB tat. ayathdpurvam pmkriyate; flarshapurryirmmmirabhatnunah 
sgrasvatyai eharum nirmpet. sarasmte dvddaahaJcapalam ; amamsyd mi ear a - 
avail, purnamdsah saraavan ; ubhdvetau yathdpuruam kaipayUva. arabhafe 
rddhyai, rdhnotyevdtho mithunatvdya ’ [‘ Between these two, the Darsha 
comes first, and this Purnamdsa after it ; hence if one begins with the 
Purnamdsa, he Starts in the wrong order; when beginning the Dm'sha- 
Purnamdsa, one should offer cooked rice to Sdrasvati and the mke hiked on 
twelve pans to Sarasvdn ; Amavdsyd is Sarasvati, and Purnamdsa is Saras van ; 
if one performs these in the right order for the sake of obtaining prosperity, 
he prospers and acquires harmony with his wife’] (Taitti, Bath. 3. 5. 1, 4\. 
Here we find the same sacrifice spoken of in the. beginning as ‘ Darshn ' 
[Read * prakrtya * as in manuscript ‘ A’] and later on as ‘ Amavdsyd ' , which 
shows that the two are names of the same sacrifice. Inasmuch as the Moon 
is not seen on the Amavdsyd, the day can be spoken of as ‘ Darsha ' . 
figuratively (by contrary signification, ‘ darsha ’ meaning the seen) ; just as 
a man who has no eyes is spoken of as ‘having excellent eyes \ (no eyes) 
bang indicated figuratively by ‘eyes.’ 

Thus from this * designation % and from * our hearing them ’ so used 
among people, we conclude that the two names (Darsha ami AmatoUsyd) 
stand for the same sacrifice. 

Then again, the characteristic of the 1 Primary ’ sacrifice is that it should 
bring about a definite result; and any other sacrifice, that mav lie found 
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fas the procedure would no longer be supplied by the Prayaja, etc.] ; — (3) 
it would also be necessary to assume a complete procedure for the 
Prayaja* and the other sacrifices [which, ex-hypothesis being all independent 
‘primary ’ sacrifices, could not .borrow the details from the Darsha-Purnamdsa 
as their Primary] -and (4) lastly, the procedure that we understand as pointed 
out by the texts (according to t foe Siddhdnta) would have to be abandoned. 

From all this it follows that the Prayaja and the rest are subsidiaries. 

Then again, the sacrifices which might be regarded as the cause (of an 
independent result, and hence primary) are ‘ bhagi % — i.e. we do not find 
mentioned any connection between these sacrifices and any results (other 
than those spoken of as following from the Darsha-Purnamdsa ). 

From all this we conclude that the Aghara and other sacrifices are not 
equally ‘ primary they are subsidiary acts. 

StJTRA (35). 

Accessory details are always enjoined in connection with 

CERTAIN NAMES ; THESE COULD NOT RE APPLICABLE IF ALL 
EQUALLY WERE SUBSIDIARIES. 

Bhasya. 

Particular accessory details are enjoined in connection with particular 
names ; e.g. in the text — ‘ He should touch the cake at the Pmirnamasi with the 
C'haturh otr-mantru, and at the Amdvdsyd, with the Pahchahotr-nmntra 9 [where 
t he tv^o mantras are laid down in connection with the two names 4 Paunyimdsi 9 
and 4 Amdvdsyd — If all the sacrifices in. question were 4 primaries then 
there could be no such division among the sacrifices as that ‘In this group 
of sacrifices (constituting the Paumamasi sacrifice.), the mantra to be used 
should be the Ghaturhotr, and in that other group (constituting the 
Amavasyd sacrifice) it should be the Pahchahotr 9 [as each sacrifice would 
be distinct and independent, and there would be no groups at all] ; and in 
the absence of such a division, the said Injunction would be meaningless. — 
And yet we have such an injunction.— 'Hence it follows that our view is the 
right one. — Further, it is only under our view that the eulogy of Aghara, 
etc. as 4 subsidiaries 9 becomes intelligible. 

SUTRA (36). 

[Objection ]— 4 ‘ The Vedic Assertion that has been cited as the 
reason [for regarding the Aghara, etc. as subsidiaries] is 
equally applicable [to the AgnEya and other Primaries] ; 

THE RELATIONSHIP THEREFORE OF ‘ WHOLE AND PART 5 

(‘ Primary and Subsidiary ’) should be taken as 

IN REFERENCE TO TOTALLY DIFFERENT SACRIFICES 
[APART FROM ALL THOSE UNDER 
CONSIDERATION], 

Bha§ya. 

It has been argued by the Purvapaksin that — 44 the Agniya and the 
rest (which the Siddhantin regards as ‘primary 9 ) also have been eulogised 





Adhikahana (12) : The Diksaniya ( Initiatory ) Sacrifice 
and the rest are subsidiary to the Jyotistoma. 

StJTRA (39). 

[PtlRVAPAKSA] — “ In the Jyotistoma, all are equal, as the ground 

(OF BEING REGARDED AS * PRIMARY ’) IS EQUALLY APPLICABLE 
TO ALL.” 

Bhasya. 

There is the Jyotistoma sacrifice laid down in the text — •* Jyotistomma 
svargaJcamo yajeta ’ [* Desiring Heaven, one should perform the Jyotistoma 
sacrifice ’]. In course of this sacrifice, Diiesaniya and some other sacrifices 
are performed, — as also the Soma-sacrifice on the Extraction-day. 

In regard to these, there arises the question — Is every one of these 
sacrifices a 1 primary * ? — or only the Soma-sacrifice ? 

The PurvapaJcsa view is as follows : — In the Jyotistoma, all the sacrifices 
should be regarded as equal ; — why ? — because the ground is equally applicable 
to all . That is to say, the Result is mentioned as following from the sacrifice , 
— all the acts in question are sacrifices (and hence leading to results) ; — 
— and what leads to results is a ‘primary ’. — Hence in the Jyotistoma all 
the sacrifices are ‘primary’. 

SUTRA (40). 

[SlDDHANTA] — INASMUCH AS THE DECLARATION OF THE GROUND (OF 
‘ PRIMARY ’ CHARACTER) IS DEPENDENT UPON THE CONNECTION 
OF ACCESSORY DETAILS WITH THE ORIGINATIVE INJUNCTION, 

THE SOMA-SACRUTCE SHOULD BE REGARDED 

as the £ Primary 
Bhasya. 

As a matter of fact, the eoamedtion of accessory details is determined 
by the originative Inj unctkm.-~“ Of which accessory details ? — Such 
accessory details as the musical modes ( stomas ) called ‘ Luminaries ’ 
('Jyotis’). — “Which is the originative Injunction which determines the 
connection of these accessories T ” — -By the mjunetive sentence * Jyotfetomena 
svargakamo yajeta ’ [* Desiring Heaven, one should perform the Jyotistoma 
sacrifice ’] (Taitti. Bra. 1. 5. 11. 2); — here what is spoken of is Heaven as 
following from the Jyotistoma sacrifice, not from any and every sacrifice ; 
and the only sacrifice where the musical modes ( stomas ) are luminaries 
( ‘ Jyotis in the sense that they illumine the entire sacrifice) is the Jyotistoma. 
— “And which sacrifice (from among those comprising the Jyotistoma ) 
has musical modes that are ‘ luminaries’ ? ” — It is the Soma-ydga. we reply. 
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On this point there is the following declaration — * Katamdni vd etdni jyotimsi 
ye ete taaya stomah — trivrt, panchadashasaptadashaikavithshdh, etdni vd 
jyotimsi, tdnyetasya stomah ’ — [‘ Whioh are the Luminaries that are its musical 
modes ? — They are treble, fifteenfold , seventeenfold and twenty -onefold ; 
these are the Luminaries, these its musical modes ’] {Taitti. Bra. 1. 5. 11. 3). — 
From this it is clear that the musical modes are the accessories of the Soma- 
yaga, because they have been mentioned together in the following text— 
1 Graham vd grhitvd chamasam vd unniya stotramupdkaroti * [‘Taking up the 
cup, or holding up the ladle, he sings the hymn ’] ; it is this singing of the 
hymn where the ‘ Treble ’ and other Musical Modes come in.— “ How so ? ” 
- — Because of such assertions as ‘ Trivrt vahispavamdnam * [‘ The Vakispava- 
mdna Hymn is Treble ’ Panchadasha djydni ’ [‘The Ajya hymns are 
fifteenfold’]; [where the names ‘Treble’ and ‘ Fifteenfold ’ are applied 
to the hymns that are sung]. ' 

Thus then, it follows that the sacrifice having the ‘Treble’ and other 
musical modes is the Soma-sacrifice, and this is the Jyotistoma-, — that 
sacrifice which is Jyotistoma, — from that follows the result ; — and that 
sacrifice from which follows the result is the ‘ Primary 

“ How are the Treble and other Musical Modes * Ltiminaries ’ ? ” 

They may be Luminaries, or not ; all that is meant is that they are 
spoken of as ‘ Luminaries ’ ( Jyotimsi ) ; and merely by being spoken of by 
means of a word, a thing becomes that which is denoted by that -word ; 
specially in cases of indirect (figurative) expressions. — Then again, they 
derive the term ‘ jyotis ’ from the root ‘ dyut \ or from the root ‘dip*, or 
from the root ‘ jyut ’ — all meaning ‘ to shine ’ ; and hence the term is applied 
to the Hymn in the sense either that this is illumined by the word, or that 
they illumine . 

From all this it follows that it is the Soma-sacrifice, which is Jyotistoma, 
and is the * primary and the DiTcsaniya and other sacrifices are ‘ subsi- 
diaries 

SUTRA (41). 

Thebe is a text also pointing to the same conclusion. 
Bhasya. 

We also find such texts as ‘ Shiro vd etad yajnasya yad dikpaniya ’ 
[‘ The Dlksaniya is the head of the sacrifice ’], — which are indicative of the 
, same conclusion ; — and the following shows that the Dlksaniya and the rest 
are accessories in the modification of the Jyotistoma — ‘ Chaturvimshati- 
manam hiranyam diksaniyayam dadyat, prayaniyayam dve chaturvhhshati- 
mdne i [‘At the DUcsaniya one should give a piece of gold twenty -four in 
weight ; and at the Prayaniyd, a piece twice-twenty-four in weight ’], — all 
which goes to show that the Diksaniyd and the other sacrifices are not 
regarded as of equal standing. — From this also it follows that the Soma- 
sacnfice is the ‘ primary 


ADHYAYA V. 

ORDER OP SEQUENCE. 

PADA I. 

Adhikabana (1) (A) : Direct Assertion is the strongest 
authority in the determining of the Order of Sequence. 

SUTRA (1). 

The Order oe Sequence should be determined on the basis or 
Direct Assertion ; as this is the sole authority (eor 
Vedio subjects). 

Bhasya. 

[The Discourses II-IV having dealt with what is to be done, the present Discourse 
is going to deal with the Order in which it is to be done.] 

tinder Discourse IV has been finished the treatment of the subject 
of what is the ‘ motive \ and not the motive, behind certain actions ; all 
this should be borne in mind (not forgotten). We now proceed to deal 
with the subject of ‘ Order of Sequence ’ ; and as is going to be explained, 
this * Order ’ is determined by (1) ‘ Direct Assertion ’, (2) ‘Efficiency’ (utility). 
(3) * Verbal Text’, (4) ‘Commencement’ or ‘Tendency’, (5) ‘Place’ (in 
Text), and (6) the ‘ Principal * — and among these means of determination — 
Direct Assertion and the rest — there is comparative strength and weakness. 

First of all we are going to consider the order as determined by ' Direct 
Assertion * : — The question that arises is — should the things laid down be 
done in the order in which they have been directly asserted 1 Or in any order, 
without restriction ? 

1I|he Purvapahsa view is tfeat-~“ as the pearformer is one, and the things 
to be rdone are several, there must be some sort of order in which they are 
..to fee done, and far the sake of convenience and expeditions performance, 
there should be no restriction (regarding any particular order) ”. 

In answer to this we have the following Siddhdnt-a — The Order of Sequence 
should fee determined on the basis <of Direct Assertion^ as this is the sole authority. 
* ShriMi ’ Direct Assertion ’] consists in, the reading of the words of the 
Text ; and that Order of Sequence which is determined by such ‘ reading ’ 
Is the right one ; because in all Vedic matters, Shruti Is the sole authority : 
in such matters there is no other authority (means of knowledge) — as has 
been explained xmder Su. 1. 1. 2. 

“.What is the example of Order determined by Direct Assertion ? ” 

We have an example of this in the order in which the Initiations are 
performed at the Satra [Sacrificial Session]. Having declared that ‘those 
same persons who are the Priest® are also the Sacrifices ’« the Shruti 
goes to lay down the order in which these sacrifices are to be initiated, in 
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the following text — ‘‘The Adhvaryu, having initiated the Master of the House, 
initiates the Brahman Priest, then the Udgatr Priest, then the Hair Priest ; 
then the Pratiprasthdtr initiates the Adhvaryu, and then the * Halfer-Prirsts \ 
— viz. : the BrahmandUichhamsin Priest, who is the assistant of the Brahman 
Priest, — then the Prastotr who is the assistant of the Udgatr, — then the 
Maitravaruna who is the assistant of the Hotr ;~-then the Nestr, having 
initiated the Pratiprasthatr, initiates the ‘ TMrder-Priests ’ — viz. : the Agmdhra 
the assistant of the Brahman , the Pratihdrtr the assistant of the Udgatr, 
the Achchhdvdka the assistant of the Hotf then the Unnetr, having ini- 
tiated the Nestr , initiates the ‘ Quarterer-Priests -viz. : the Potr the assistant 

of the Brahman, the Subrahmanya the assistant of the Udgatr, the Gravastui 
the assistant of the Hotr ; — then some other Brahmand, or Religions Student 
sent by -his Teacher, initiates the Unnetr” 

According to the Purvapaksa, there should be no restriction at all 
regarding the order in which these Initiations are to be performed; while 
according to the Siddhdnta, they must he performed exactly in the order 
laid down in the Vedic text just Quoted. 

Says the Opponent— “It is not right to put forward Direct Assertion 
in the present connection 

Answer — Is Direct Assertion not correct ? 

Opponent — “We do not say it is. not correct”. 

Answer — Then it must be right. 

Opponent — “We do not say that the order pointed out by Direct 
Assertion is not right ; what we mean is that it is not right to repeat what 
has already been explained before ”. 

Answer — If it is correct, then its mention, however frequent, must be 
right ; but of the incorrect, even a single mention is wrong. 

Opponent — “ When something has been already explained once, there is 
no useful purpose served by its being asserted again”. 

Answer — It has been already explained that if the frequent repetition 
reduces the chance of the matter being forgotten, it serves a useful purpose. 

It might be argued that — “this reducing the chance of a matter being 
forgotten might well be done by the author of the commentary ( Vrtti) on the 
Sutra". — Our answer is that there is no difference between the author 
of the Sutra and the author of the Vrtti on this point. 


Adhik arana (1) (B) : The Vedic Injunction is the sole 
authority in such matters. 

(B) Or the subject-matter of the Adhikarana embodied in the Sutra 
may be totally different from what has been explained under (A) ; — (a) the 
Question, (6) the Discussion, and (c) the Conclusion, all being different, — 
That is, (a) the question is — Is Order to be determined by the Veda ? or 
by some other means’— (6) the Discussion is as'follows— -Sense-percfcption 
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and the other means of knowledge are the means of what is to be known (not 
of what is to be done), hence Order cannot be determined by means of these • 
and inasmuch as it is beyond the reach of the sense-organs, it has to be 
determined with the help of the Vedic Injunction.-(c) The Conclusion is 
that it can be determined only by the Vedie Injunction.— The validity of 
the cognition derived from Veda having been already established (under 
Discourse I), what is sought to be determined now is the correctness of the 
Order of Sequence in actual practice. 


Adhikabana (1) (C) : The Order of Sequence is actually 
enjoined by the Veda. 

(C) Or, the Adhikarana may be represented as containing an investiga- 
tion into what is done by the Shruti (Veda)-The question is-Does the 
\ eda enjoin the acts to be done ? Or does it enjoin the Order of Sequence ? 
—The Purvapaksa is as follows “ As it cannot be right for any sentence 
to enjoin several things, the injunction should be taken as laying down acts • 
and as regards the Order, it should be taken as a mere reiteration (or 
reference) ; just as in the case of the sentences laying down the offering of 
cake-slices ; and the reason for this is that while acts are enjoined by Direct 
Assertion, the Order is only indicated by Syntactical Connection ; for this reason 
the Order cannot be taken as what is enjoined 

Objection to the Purvapaksa — ‘ As a matter of fact, in the case of the 
.sentences speaking of the offering of cake-slices, the Order is actually enjoined 

“ Trut V t 1S en i° ined > but only by ‘ the order of the Verbal Texts ’ not 
by ‘ Direct Assertion V\ 

But in the case of the sentence 1 Those same persons that are the priests 
are also the sacrifices \ the Initiation having been already laid down 
elsewhere the sentence can only enjoin, by Direct Assertion, the Order 
in which that Initiation is to take place.— This is the Siddhcmta view * and 
m this view, as thus explained, there is no needless repetition at all ’ 


Adhik ARANA (2) : In some cases the Order of Sequence 
determined by ‘ efficiency' 1 {'utility'). 

StJTRA (2). 

Order of Sequence is also determined on the basis of 
‘ Efficiency ’ (use). 


Question Is it the universal rule— that in every ease, the Order of 
Sequence is determined on the basis of Direct Assertion 1 

In answer to this question, the Purvapakaa view is that « it is so . it havi 
been already declared (under Su. 1. 1. 2) that ‘ Dharma is that which is 
indicated by the Veda as conducive to the highest good’.” 

On this point, the SiddMnta is as follows:—' The Order of Sequence is 
enjomed (determined) also by ‘<Wte>,-U. utility, 'fficiency. As a matter 
of fast, the Order of Sequence is only an auxiliary-fa subordinate factor) 
of tbmgs; and when one thing helps in the accomplishment of another 
tire former ts regarded as an ‘ auxiliary ' of the latter ; but when, between any 
two thmgs ,t so happens that on the adoption (introduction) of one, the 
otter fails to be accomplished, than the former is not an • auxiliary • 
latter : so that m this latter case, even in the absence of the one, there is no 
deficiency in the otter.-Such being the case, wherever the Orier of 
Sequence is distantly perceived to be an auxiliary, it should be taken 
tt> be determined by the ‘ efficiency ’ or * use ’ (of the things concerned). 
T- - 6 ’ A th6r ® 18 texfc ”~( a ) ‘ J ate varam daddti , — (&} jdtamah- 

m ‘ At should jve a g2 

gift, -(6) when the son a bom, he should take him up with both hands _ 
[c) when the son is bom, he should breathe life into him •}_ Now here the 
utility (of the three acta laid down) indicates that the ■ breathing in of 
hfe should come first, that the - taking up in both hands •, and ttaftte 

° f a ® 0oa . gat ’; — (B) The (of the Pranlta) is e p„k«, 

of first, and then its using; whereas in actual practice the ^ u 
revised. (C) The and the d™ 

m the reverse order; m actual praetioe that order is to be reversed- the order of 
tte Verba, Text- is not accepted here, beeanse the Anuva^ L«r “tma 
the purpose of indicating the Deity and th* ‘ , w 8erVB ' 

offerings [and as such this latter, though laid down first,T to Tf ^ aftTfta 
Anuvakya j as until the Deity is known, no offering can be ma^Wm 
.injunction, one should offer the Agnikotra ’ come/fW ’ Th 

- d d the V '%£££ tZ 

m tte reverse order: in actual practice this order has to be reve^d 



Adhikarana (3) : In some cases there is no restriction as 
to the Order of Sequence. 

SUTRA (3). 

In other cases, there is no restriction. 



. 

' 




Ad#ikarana (4) : 4 Order of Sequence ’ defermi tied by 
4 Verbal Text ’ ; ‘ Pdthakra many ay a \ 


SUTRA (4). 


At any one sacrifice, the acts should be performed 
definite Order of Sequence; such being the nature 

' OF ACTIONS. 
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SUTRA (5). 

If it be urged that — “ m that case, it would be something not 

EXPRESSED BY THE WORDS OF THE VEDA, — IT GOULD BE 
REGARDED AS SO EXPRESSED ONLY IF THE SENTENCE 
WERE THE ‘ EXPRESSIVE WORD ■ ”, — [then 
the answer is as given in the 
following Sutra] . 

Bhasya. 

The Opponent may argue as follows — “ If the order were to be understood 
in the way explained above, then it would be something not expressed hy the 
words of the Veda ; — why ? — because the meaning of a sentence is understood 
after the meanings of the component words have been understood ; — and 
words express only things denoted by themselves, not any Order of Sequence. — 
In fact the order might be regarded as ‘ expressed by words ’ only if the 
hearing of the composite whole (in the form of the sentence) consisting of the 
words were the denoter of the meaning (of the sentence as a whole); as 
a matter of fact, however, no such composite whole is the denoter of things, 
as has been explained under Su. 1. 1. 25. Thus then [the sentence as a 
whole not being expressive of anything beyond what is expressed by the 
words, and] there being no word expressive of the Order of Sequence, it follows 
that the notion of such order (derived from the words of the text) must be 
regarded as illusory. — [There would be a further advantage in the ignoring 
of this Order of Sequence.] It would be possible to perform the same act 
(the offering of Samid, for instance) several times, and thus help the 
accumulation <of the Unseen Force resulting from that act ; otherwise (if the 
acts were to toe performed in the order mentioned, the whole set of acts 
would intervene between the first and the second performance of the first 
act, and thereby ) the Unseen Force resulting from the. two performances 
wouH be separated (and there would be no accumulation of the Force]. — 
Then again, the fact that no Oder of Sequence can be indicated by the order 
of the verbal texts is shown ‘by the following text — c Hrdayasdgre’vadyati , 
atha jikvdydh, taka vahsamh ’ First of aU, he cuts the slice out of the heart, 
— then out of the tongue, — then out of the chest ’] ; — now if the order of the 
verbal texts could determine the order of the acts spoken of, then, it would 
not be neeessary to expressly prescribe the order as it is done in this text 
( first one thing, then another, then the third) ; as the required order would 
already be indicated by the order in which the words expressing the acts 
occur in the text.” 


SUTRA (6). 

[Answer]— In regard to any one sacrifice, there would be an 

INFERENCE (OF THE ORDER OF SEQUENCE) BASED UPON THE NEEDS 

OF THE SITUATION ; AS THE VEDA IS MEANT TO SERVE OTHER 
PURPOSES (THAN THE EXPRESSING OF THE MERE, MEANING 
OF ITS WORDS), IT IS RELATED TO EVERYONE OF THE 
PURPOSES THAT IS SERVED BY IT ; HENCE THE 

‘ Order of Sequence ’ should be regarded 

AS INDICATED BY THE WORDS OF THE 

Veda itself, 

Bhdsya. 

In any one sacrifice, as the doer of the act is one, and the things to be 
done several, some order of sequence would have to be adopted in the per- 
formance : so that this particular order of sequence would be adopted through 
Inference (based upon the said needs of the situation). — “ Why so ? ” — 
Because the Veda is meant to serve other purposes ; i.e. the Veda serves many 
other purposes ; so that whatever the man is able to do, and for whateyer pur- 
poses, all that is what is declared in the Veda (and not only what is expressed 
by its mere words] ; hence it is quite up to the Veda to enjoin a certain 
thing, and also to be understood at the time of the actual performance. It 
is for this reason that the Veda has to be learnt for the purpose of getting at 
the injunction of things, and also for comprehending it at the time of the per- 
formance ; and no such discrimination is possible as that the Vedic text serves 
to enjoin things, but not to he understood at the time of the performance ; 
and when no such discrimination is possible, it follows that it is got up for 
both these purposes. — If then it is to be understood, it can be understood 
only in the definite order of sequence (in whieh the texts occur), not in any 
other order. It is for this reason that' if there is any deviation in the Order 
of Sequence of the texts, it is said that it has been ‘destroyed' (ruined, 
damaged, spoilt). Otherwise (even if the order was not observed }, inas- 
much as the purpose intended to be served by each of the texts will have been 
duly accomplished, why should there be any idea of its being 1 ruined ’ ? 
In fact, it would be necessary to postulate an unseen result ; whieh woxild 
be improper so long as the visible result would be there. — From all this it 
follows that the Order of Sequence is expressed by the words of the Veda itself ; 
i.e. the same word that is expressive of the things is also expressive of the 
Order of Sequence. ' 

SUTRA (7). 

WE FIND OTHER TEXTS ALSO POINTING TO THE SAME CONCLUSION. 

Bhdsya. 

the same conclusion is also pointed to by the following text®—* Vyatyd- 
stam, rta/uyd upadadhdti’ [‘He should place in the reverse order, the bricks 
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■dedicated to the seasons’] (Taitti. Sam. 5. S. 1. 1) ; ‘ Vyatyastam sadashinam 
sharmali ’ [‘He should recite the Shodashi -m the reverse order'] (Taitti. 
Sam. 7. i. S. 4) 1 Ashvino dashamo grhyate, km Vrtvycm jidwti' f* He should 
take up the cup dedicated to Ashvins, as the tenth, and should offer it as 
the third ’]. — If the placing of the bricks or the reciting might be done in any 
order, then the assertion of its being done ‘ in the reverse order ’ would have 
no sense ; as (there being no fixed order) there would be no order which 
would not be the ‘reverse order \ — Similarly the offering of the Ashvma 
cup could not be referred to as the ‘ third % if there were no order of sequence 
.based upon the order of the verbal texts.- — Similarly again, we have the text — 
‘ Abhicharata pratiloman hoiavyan, pranan&rxisya pratichah pmtiyanti 5 P When 
performing a rite for the encompassing of some one’s death, one should 
offer the libations in the reverse order ; by so doing he reverses the life of 
the enemy ’] (Taitti. Sam. 3. 4. 8. 5) ; — here we find it laid down that in 
a certain case the libations are to be offered ‘in the reverse order’, which 
indicates the presence of a ‘ natural order ’ ; and this is possible only If the 
performance were in that order of sequence which is indicated by the order 
of the verbal texts ; if it were not so, then all orders would be the natural 
order, and there would be no sense, in that case in speaking of the 
* reverse order — Lastly, we have the text— 1 Ghaturthottamayoh prati- 
sa.ndnayati ' [‘ He should bring together the fourth and the last offerings ’], 
and this is followed by the text—' Atihayedobarhih pratisamanayati * [* Leav- 
ing aside the Ida offerings, he takes up the Barkis'] ; and this shows that 
the Barkis takes the fourth place ; and this assigning of a definite place 
in sequence would be possible only if the order of sequence were taken to 
be determined by the order of the Verbal texts. 
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Adhikaeana (5) : Order of Sequence determined by 
4 Commencement 5 : 4 Pravartika-kramanyaya ’. 

SUTRA (8). 

In a case where it is possible for several details to be performed 


AT ONE TIME, THEIR ORDER OF SEQUENCE IS TO BE DETERMINED 



BY THE ORDER OF ‘ COMMENCEMENT ’ ; BECAUSE THE 


PERFORMANCE BEGAN IN THAT ORDER. 


In connection with the Vdjapeya sacrifice, we read — * Saptadasha 
prajapatyan pashundlabhate * [‘He should sacrifice seventeen animals dedi- 
cated to Prajapati’]. — Over all these animals certain ‘ embellishments % like 
‘ sprinkling water ’ and the rest, are to be performed, — these being borrowed 
from the Primary Original Sacrifice, under the General Law [that the JEctype 
is to be performed like the Archetype or Original sacrifice]. Now from among 
these embellishments, the first may be started with any one animal one 
may choose [there is no restriction as to that) ; but in regard to the second 
and succeeding embellishments, there arises the question — should the second 
embellishment also he done to that same animal to which the first was 
done ? Or is there no restriction regarding the second and other succeeding 
embellishments ? 

On this question, the Purmpahta view is that — “as there is no rule 
laying down any restrictions regarding the order of sequence to be adopted^ 
there should he no such restriction in the case in question 

In answer to this, we have the following Siddhanta — The second and 
succeeding embellishments also should commence with the same animal 
with which the first had started.— “ Why so ? ” — Because, the performance 
began in that order . As a rule the details of an action should not be very 
far removed in time from the Primary Act (to which they belong) ; because 
it is the Primary Act that is meant to be performed ; and it is only when 
that is done that it affords the occasion for the other details. We have also 
a declaration speaking of their being done together — ‘ The Primary Act should 
be performed along with all the details But in a case where many details 
have been prescribed, some sort of remoteness (from the Primary) is in- 
evitable ; but the intervention between the two should be only by such 
details as just saves that from immediate sequence; anything more than 
that should not be allowed to intervene. Thus then, if the second embellish- 
ment began with an animal other tlxan the one with which the first 
embellishment had been started, then there would be an intervention of more 
than what is unavoidable ; and this would militate against the injunction of 
the entire procedure.—" Well, in that case, there might be intervention by 
some smaller details”— The answer to this is that by abandoning such 
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Intervening factors as are sanctioned, no additional excellence comes into the 
performance ; [on the contrary, it renders the performance defective, — says 
Tup Hied ]. — From all tills it follows that the subsequent details should be 
started with that same animal with which the first detail had started, 

StJTRA (9). 

" In that case the whole lot would have to be performed 
over again ” — if this is urged [then the answer is as in 
the following Sutra]. 

Bhasya. 

Says the Opponent — “If you think that the entire injunction of the 
performance becomes honoured, if the details are not far removed from the 
Primary, then the entire block of Accessories should have to he performed 
and completed in connection with a single sacrifice ; as is done in the case of the 
1 Saury a* and other offerings [mentioned in the text — Ya&yaakvinS shasya- 
mane suryo ndv-irbhavati ’ sauryam bahurupanuilabJiate. [j If at the ■ time 
•of the cup dedicated to Ashvins being eulogised, the sun does not appear, 
then one should sacrifice an animal of variegated colour dedicated to Surya ’1 
(Taitti. Saxh. 2. 1, 10, 3).” 

SUTRA (10). 

Answer] — Not so ; as they would not be performed at all. 

Bhasya. 

What has been urged in the preceding Siifcra is not possible ; for it 
only if the details were performed all together, that the act would not be 
performed at all. 

SUTRA (11). 

[Objection ] — “ It may be as in the case of other sacrifices ”, — 

if this is urged [then the answer will he as in the next Sutra]. 

Bhasya. 

It has been argued (under Su. 9) that “ it would be as in the ease of the 
Saurya and other sacrifices ”. — This has to ho refuted [and the refutation 
is as follows]. 

StJTRA (12). 

That cannot be; because there is no coherence. 

Bhasya. 

Tn the case of the Saurya and other sacrifices, there is no Order of 
■Sequence indicated by ‘ Utility % which could be restricted ; because a 
•restriction always pertains to accessories and subsidiaries ; as regards the 



sequence relating to what are not accessories or subsidiaries, the accessory 
or subsidiary character itself would have to be assumed. 

[Those things that are not known to be accessories , — if the order of sequence 
is based upon them,— the accessory character of their ‘Order* would have to be 
assumed; and for the assumption of this, it would be necessary to assume the 
accessory character of the things concerned, which ex hypaihesi, are not accessories, 
— Tantraratna. Thus an objectionable ‘interdependence’ would be involved.} 

[In the ease of the acts under consideration, there is a coherence, of the seventeen 
animals, and hence the performance of the whole led; is not possible- The two 
eases therefore are not analogous. — Suhodhini.] 
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Adhikarana (6) : Order of Sequence determined by 4 Place , J 
(A) 

StiTRA (13). 

On the basis of ‘Place’ also [the order of sequence can be 
determined] ; AS IT IS CONNECTED with the originative 
injunction. 

Bha§ya. 

We have the text — * Mkavimshena atirdtrena prajdkdrmm ydjayet, trina- 
vena ojaskdmam, trayastrimshma pratisthdkdmam ’ [‘For one desiring off- 
spring, he should sacrifice with the Atirdtra -stoma containing twenty-one 
verses ; lor one desiring glory, he should sacrifice with the Atirdtra containing 
twenty -seven verses; and for one desiring social standing, he should sacrifice 
with the Atirdtra containing thirty-three verses f [see Taitti. Sam. 2. 2. 4. 7]. — 
It is going to be explained later on (under Su. 10. 5. 2f — s BahispammdnS 
cha rgdgamah sdmaikatvdt ’) that these varying numbers have to be made tip 
by the bringing in of additional verses. 

In regard to this, there arises the question — when this bringing in of 
additional verses is being done, are these additional verses to be brought in 
without- regard to any order of sequence ?. Or are they to be brought in 
in the order in which they occur in the respective sections of the Vedic text I 
The Purvapaksa view is that— “ they should be brought in without 
regard to any order why ’—because they come into the Atirdtra by virtxse 
of the words ‘ twenty -seven ’ (and * thirty- three ’ ; which are expressive 
of the various numbers) ; and when they come in thus, there is no order of 
sequence among them 

In answer to this, we have the following Siddhanta — As a matter of 
fact, the order of the verses conning into the Atirdtra is determined by the 
‘ Place 9 that each verse occupies in the Vedic text ; so that those that appear 
first (in the Vedic text) should be used first. In fact, the perceptible purpose 
served by a regular succession of verses (as we find in the Vedas) is that the 
preceding one at once brings to the mind the one that follows it ; and this 
indication of what follows is always desirable. 

; The present case does not come under the case of Order" of Sequence 
determined by the ‘ Verbal Text ■’ (Adhikarana 4), because in the present 
case the numerical words ‘ twenty-seven 5 (and ‘ thirty-three ’) give 'rise to 
the idea that all the verses are to be used simultaneously, ; and that is why 
this has been brought under a separate Adhikararia. Such is the opinion 
(of those who adhere to the foregoing presentation of the Adhikarana). 

In reality, however, the order of sequence in this case is actually 
determined by the Order of the ‘ Verbal texts ’ as occurring in the Veda ; and 
hence (if confined to the example chosen) the Adhikarana would appear to 



be a mere repetition (of what has gone under Adhikarana 45 : hence we are 
putting forward a different presentation, of the Adhikarami. — [Le, with a 
different text as the basis of discussion. — says Tantraratna } — as follows : — 
In connection with the Sddyaskra sacrifice (a particular form of the 
Soma-sacrifice) we read — -* Safin pashunalabhate ’ — f * He should sacrifice the 
animals together’]; and this has been taken to mean that all the three 
animals are to be sacrificed at the time of the Sammy a. 

[Jyottstoina is the archetype of the Sddyaskra ; at the Jyotiftmna, the three ani- 
mals are sacrificed in the following order {1) the Agnmmlya animal is sacrificed 
on the ‘Previous Day \ the Aupammthya (2) the Savamya animal is sacrificed on 
the 4 Extraction Day at the Morning Extraction, after the ottering of the Cap dedi- 
cated to the Askmm ; — (3) the Amitmndhya animal is sacrificed after the Pinal Sacri- 
ficial Bath.- — In accordance with the general law regarding Archetypes and Eetypea, 
the order at the Sddyaskra would have been the same, had it not been for the special 
injunction that at the Sddyaskm, all the three animals should be sacrificed together.-— 
It has been decided, also that this sacrificing of the three animals is to he don© on the 
Extraction-Day, which, at the Jyaiisjoma, is the day for the sacrificing of the 
Savamya animal.] 

In regard to this; there arises the question — Should the Agnigormya ani- 
mal be sacrificed first, on the strength of the order of the ‘ verbal texts ’ speak- 
ing of these animals t Or should the Savanlya animal be sacrificed first, on 
the strength of its 4 place ’ as being the first to come on that particular day ? 

On this question, the Purrupakm view is that — “ the animal to be 
sacrificed first is the Agnisomlya -why 1 — because of the order of the verbal 
texts 

In answer to this, we have the following Siddhania (stated in Su. IS) : — 
The Savanlya is the animal to be sacrificed first, on the basis of ‘ Place ’ (Sutra) ; 
h the Agmsomiya animal were killed first, then that would go against 
the ‘ Place’, which (on that day) belongs to the Savanlya, — as distinctly laid 
down in the text, 4 Ashvinmn grJmtvd trivrtd yupam parimya, etc, ’ [ : Taking up 
the cup dedicated to the Actions, and engirdling the sacrificial post with the 
three-fold rope, one should sacrifice the Sommiya'l, 

Says the Opponent — “But in the other case also [Le. if the Savanlya 
is sacrificed first] the Order of the verbal texts would be violated ”, 

That might well be violated ; in fact, it is for the rejection of that order 
that we have in the text the word 4 together ’ ( 4 the three animals should be 
sacrificed together ’) ; as for the 4 Place’ prescribed — i.e, after the taking up of 
the cup dedicated to the Ashvins, — that has not been set aside (by any text) ; 
hence this latter should not be ignored. 


shabasa-bhasya : 



Adhikarana (7) : The ‘ Order of Sequence 5 at the Subsidiary 
should follow the Order of the Principal* 

StJTRA (14). 

The Order of Sequence at the Subsidiary should follow the 

ORDER OF THE PRINCIPAL, BECAUSE THE ACCESSORIES ARE 
MEANT TO SUBSERVE THE PURPOSES OF THE PRINCIPAL. 


Bhasya . 

We have the text — s Sdrasvatau bhavatah, Uad vai daivyam mithunam ’ „ 

{ ‘ These are the two Sdrasvata offerings , at which there is a pair of deities, 
SarasvcM and Sarasvan ’] (Taitti. Sam. 2. 4. 6. I). 

In regard to this, there arises the question — There being two sacrifices 
here (one offered to the female deity, Sarasvati, and the other to the male 
deity, Sarasmn), the details of which are to be performed first — those of 
the sacrifice to the female deity ? Or those of the sacrifice to the male 
deity ? 

The Purvapakaa view is that — “as there is no rule laying down 
any definite Order of Sequence in this case, there can be no restriction, one 
may do as one likes”. 

Against this, we have the following Siddhanta : — The Order of Sequence 
should be determined by the order at the Primary sacrifice. — In the Yajyd- 
Anuvdkyd, the sacrifice to the female deity is mentioned first-— in the words 
‘ Prdno devi m-rasvatt etc \ (Taitti. Sam 1. 8. 22. 1) ; from which it follows 
that the offering to the female deity should come first ; which means that 
the -details of that offering to the female deity should be performed first, 
ht is only if this is done that the subsidiaries would be done at the same 
time as the Primaries; otherwise there would be many more intervening 
factors than those that are permissible by the very nature of things. 
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Adhikarana (8): Exception to the above : At the Sub- 
sidiaries, the Order of Sequence indicated by the 
* Verbal Texts * is more authoritative than that 
of the Principal. 

STTTRA (15). 

At the Archetypal Sacrifice, the Order of Sequence (among)- 

ACCESSORIES) ADOPTED SHOULD BE THAT INDICATED BY THE 
£ VERBAL TEXTS *, BECAUSE THIS ORDER IS OHE THAT 
IS INDICATED BY THEIR OWN ^JUNCTIONS. 

Bhdsya. 

In connection with the Darsha-Purnamasa, the details laid down first 
are those relating to the vegetable substances (required for the making of the 
Cake), and then come those relating to the Clarified Blitter. [Under the 
DarshaBurnamdsa, we have the sacrifices, Agnisormya and the Uparmhuyaja ; 
the substance used at the Agnisormya is the Cake ; and that at the Updm- 
shuyaja, is the Clarified Butter. — As regards the details, those of the Cake 
are laid down first, and then follow those of the Clarified Butter ; but as 
between the Updmshuydja and the Agnisormya, which are the ‘ Principals 
the former is laid down first, then the latter], 

Now, in regard to the performance of the details, at the Agnisormya 
sacrifice, there arises the question — Are the details related to the Clarified 
Butter to be performed first, on the strength of the order of the Principals 
(between which the first to be laid down is the Uparmhuyaja, vrhich 
Clarified Butter for its material) ? Or should the details be performed in 
accordance with order of the Verbal Texts mentioning them (whereby the 
details related to the Cake should come first) ? 

The Purvapakga view is that — “on the strength of the ‘order of the 
Principals ’, the details to be performed first should be those relating to the 
Clarified Butter *\ 

Against this, we have the following Siddhdnta : — At the archetypal sacrifice 
the Order of Sequence (among accessories) adopted should be that indicated by 
the verbal texts ; because the Order of Sequence indicated by the verbal texts 
is one that is indicated by their own injunctions ; hence, if they were per- 
formed in any other order, the said order would be violated. Further, as 
for the. text laying down the entire performance, which text implies con- 
comitance, does not become violated if a certain detail is brought nearer 
by virtue o! its own natural order. Further, in support of the ‘ Order of 
the Verbal Texts’, we have the specific injunction ‘the Veda should be 
studied * [which lays down the study of the Vedic texts in the Order in 
which they appear in the Veda] ; whereas in support of the ‘ order of t>b A 
Principals ’ would be the extremely subtle syntactical connection of the 
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entire passage^ laying down the performance of the sacrifice [Le, an order, 
not directly laid down, but only assumed— says the Tuptibi}. 

[This is mi exception to the preceding Adhikamna. The * Order of Verbal 
Texts » is one that is learnt from the * Study of the Veda \ wherein the text® are 
studied in a definite order; this order therefore is directly perceptible. In the 
other case there is first of all the practical principle of expediency that the details 
should be performed together this concomitance of the details is indicated by the 
mj unction of the. performance of the sacrifice, -and as a necessary corollary to this 
concomitance, the order of sequence also becomes inferred.— Now this inferred 
order is necessarily rejected in favour of the former directly perceived order.— TuptiM.] 


Adhikarana (9) : The order of the 1 Mantra-text ’ is more 
authoritative than the order of the * Brahmana-text \ 

S0TRA (16). 

When thebe is conflict, the order of the Mantra-text should 

BE FOLLOWED; BECAUSE THE CAPACITY TO BE USED AS IT 
STANDS IS INHERENT IN THE MANTRA ; HENCE IT IS 
THAT THE Br.4HMANA-TEXT IS TAKEN AS THE 
ORIGINATIVE INJUNCTION OF ACTS. 

Bhdsya. 

la connection with Darsha-Purnamasa, it is found that the >nantra- 
texts bearing upon the Agniya sacrifice (which forms part of the Darsha- 
Purnamasa) come before, — and the Brahmana texts bearing upon it come 
after — (those bearing on the Agnisomiya sacrifice]. [That is, the Agnisomiya 
is laid down by Brahmana-teocts occurring in the fifth Prapdfhaka of the 
Taittlriya-Brahmana, and the Agniya is laid down by Brahmana -texts occurring 
in the sixth Prapdphaka; but in the Mantra-kdnda, the Mantras connected 
with the Agniya are found before those connected with the Agmsomlya'f 

In regard to this, there arises the question — which of the two ‘ texts ’ 
(Mantra and Brahmana ) are to be regarded as more authoritative (in the 
matter of determining the order of sequence between the Agniya and the 
Agnisomiya) ? 

The Purmpaksa view is that — “ there can be no restriction in this matter ; 
as there is no rule laying down any such restriction 

Against this, we have the following Siddhdnta : — The Mantra-text is to be 
regarded as more authoritative why ? — because the capacity to be used 
as it stands is inherent in the Mantra ; i.e. the Mantra has the capacity to be 
used as it stands, in its own form ; it is by virtue of this capacity to be 
used as it stands that the Mantra is actually used at sacrifices ; hence the 
order in which the Mantra appears serves a perceptibly useful purpose 
[of being used in that order].—* 1 But the same purpose is served by the 
Brah-mana -text also — The answer to this is that the B rdhrnana - text is taken 
as the originative injunction of acts ; i.e. it also serves the other purpose 
of enjoining the performance of acts [and in most cases, it is not meant to 
be used in its verbal form, as it stands]. 



Adhik arana (10) : The Order of Sequence indicated by the 
* General Law 5 is more authoritative than that- indicated 
by the description of the ceremonial procedure . 

SUTRA (17). 

[Pu rvapaks a] : ‘ At an Ectypal sacrifice, the Order of Sequence 

SHALL BE IN ACCORDANCE WITH THE ‘ PRINCIPAL BECAUSE OF 
THE DIRECT DECLARATION OF THE DETAILS CONCERNED.” 


There is a sacrifice named ‘ Adhvara-Kalpa % laid down in the text— 

‘ AgnamimavamekadashaJxipdlam mrvapet, — sarasvatydfydbhagd sydt ■■ ■'■ 

bdrhaspatyashcharuh One should offer the cake baked upon twelve- 
pans to Agni-Visnu Clarified Butter should be offered to Sarasvati;— 
Cooked Rice should be offered to Brhaspati *] (Taitti. Sam. 2. 2. 9. 1). * 

[This text describes the ceremonial Procedure and here the Sarasvaft-mcrifice 
comes before the Brhaspati- sacrifice. -But the Brhaspati-sacrifice has for its Archetype 
the Agniya Sacrifice, at which Cooked Rice is offered ; while the Samavati-mcnfice 
has for its Archetype, the Updrhshuyaja, at which Clarified Butter is offered.— Under 
Su. 15, it has been settled that details relating to vegetable substances (Rice etc ) 
should precede those relating to Clarified Butter ; and according to the General 
Law that * the Retype should be performed like the Archetype % the substance 
offered at the Brhaspati-sacrifice should be Bice, and that at the Sarasvatl-sacrifice 
Clarified Butter.— So that according to Su. 15, the details of the Brhaspati-sacrince 
should precede those of Sarcmiati-aacrifice.] 

In regard to this, the question arises— Between the ‘Sacrifice to 
Brhaspati \ winch is an ectype (modification) of the Agniya sacrifice, and the 
Sacrifice to Sarasvati \ which is an ectype of the Updmshuydfa,— the details 
of which should be performed first ? Are the details of the Brhaspati- 
sacrifice to be performed first, on the ground that the ‘ General Law ’ [• The 
Ectype should be performed like the Archetype is more authoritative than 
the description of the ceremonial procedure * ? Or are the details of the 
Sarasvat i-sacr ifice to be performed first, on the ground that ‘ the description 
of the ceremonial procedure ’ is more authoritative than the ‘ Genera] Law ’ ? 

On this question, the Purvapaksa view is as follows : — “At the Ectype 
• that we are considering, the order shall be in accordance with the - Principal ' 
because of. the direct declaration of the details concerned. That is, in regard 
to the two Ectypes, there is a distinct declaration of the Order of Sequence 
and ‘the description of the ceremonial procedure \ which takes in all the 
sacrifices spoken of in proximity to it, is what is directly perceptible ; , 
the other hand, the order regarding the details is one that can only 
deduced by Inference on the basis of the ‘ General Law And hence we 
conclude that the ‘description of the Ceremonial Procedure’, being directly 
perceptible, is more authoritative than, and sets as&e, the ‘ General Law ’ 
whose application is a matter of inferential deduction.” 






StJTEA (18). 

[SiddhInta] — When thebe is a conflict, it should be in accordance 
with the Archetype ; because the details of the 
Archetype are applicable (to the Ectype). 

Bhdgya. 

When there is a conflict — between the order of sequence in the ‘ Principal ’ 
and that in the ‘subsidiary’, — then the order at the Ectype should be as 
at the Archetype ; — why ? — became the details of the Archetype' am applicable 
to the Ectype- that is, the details adopted at the Ectype should be like those 
adopted at the Archetype. Under the circumstances (in the case in question), 
if the details were performed iu the order of their respective * principals 
then they would not be performed as they are at the Archetype. As a matter 
of fact, the ‘General Law’ (that ‘the Ectype should be performed like the 
Archetype ’) is more authoritative than the 4 description of ceremonial pro- 
cedure ’ ; because the former originates (enjoins) as well as applies the details ; 
while the latter only recapitulates what has already been made applicable 
(by other injunctive texts). Under the circumstances, this latter (i.e. the 
description of the ceremonial procedure), itself coming into existence after 
the details have been already enjoined, and serving only to lay down the 
subsequent application of those details, cannot, even though it be directly 
perceptible, set aside the * General Law % which has already been there. 
In fact, being outside the pale (of injunctive passages), it can only serve to 
recapitulate things that have been already enjoined. 

From all this it follows that the details relating to the (Riee offered at the) 
Brhaepati-mcr ifice should be performed, and after that the details relating 
to the Clarified Butter (offered at the Sarasvati-sacr ifice). 


Adhtbarana (II) : The ‘ Sakamedhiya-Nyaya’ • In some 
cases the Details of the Archetype are Jt lamferrj 
to the Ectype. ' 

StiTRA (19). 

LATTER,— JUST AS HAS BEEN ENJOINED. 



Bha$ya. 

In course of the CMtun.msya sacrifice, tt 
SSkrnnMha- sacrifice ; of this there are three con 

arthmue prstarastskapsuh; (2) Marvdbhyah 

charuh , (3) Marvdbhyo yrhamMhibhyah mrvc 
[ (1) In the morning, the cake baked on eig 
amkavvt; (2) at midday cooked rice is offered 
and {3} m the evening rice cooked in milk of t 
grfamedhms ’] (Taitti. Sam. 1. 8. 4. 1). 

In regard to this, there arises the question- 
three sacrifices to extend over two days (like th 
it be finished then and there ? 

The Purvapaksa view is as follows: “The 

time as theArchetype,~-jusi as has been enjoined 
performed in the same manner as the Archetype 
performed ; because it takes in the details of tl 
any sacrifice that is the Ectype (of the S&kami 
days (like its Archetype) ”, 

StJTRA (20). 

.[SiddhInta] — In reality, that which is u 

WITH SUCCESSIVE POINTS OF TIME (PARTS 
BE PERFORMED AT THAT SAME TIME ; 
THE APPLICATION OF THE ‘ GENERA 
BE BASED ON INFERENCE, THE DE 

Archetype would not co 


mgs that are spoken of in connection with the 
; the day— morning, noon and evening,— are alw 
the same day at the successive points of time ; 
atta eats cakes in the morning, several kinds o 
the afternoon % — it is understood that all *hi a 
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question are to be performed on the same day at the time stated. That 
they should extend over two days could only be inferred through the 

* General Law ’ (that * the Ectype should be performed like the Archetype ’ ) ; 
and hence it would be set aside by the fact of their being performed on 
one and the same day at the time stated, which is got at from Direct 
Assertion. 

SUTRA (21). 

[Objection] — “ There may be extension of time if this 
is urged [then the answer is as in the following Sidra ]. 

BMmfa . 

The Opponent may argue thus — “ The text says that the sacrifice along 
with all its accessories is to be performed ‘in the morning’, — similarly 

* at noon ’ and ‘ in the evening * ; — and there may be an extension of timw * 
so that even so the sacrifice with its accessories might be performed at the 
same points of time ; and yet there would be no transgression of the ml© 
by which it should extend over two days. That is to say, the offering of 
the Gake to Anikavat may be commenced ‘ in the morning ’ on the first day 
and may be completed * in the morning ’ on the next day ; similarly the 
offering to Santapana may be oommenced ‘ at midday ’ on the fust day and 
be finished ‘ at midday ’ on the next day ; so also the offering to Grhamedhin 
may be commenced ‘ in the evening ’ on the first day and be completed * in 
tbe evening ’ on the next day. — It might be argued that from the sentence of 
the text itself it appears that the offering is to be made on one day only. — 
But as a matter of fact, the meaning of the sentence depends upon the force 
of what is expressed by the word ; and in the text in question there is no 
word the force of whose meaning indicates that the sacrifice is to be per- 
formed in a single day.” 

SUTRA (22). 

[Answer] — That cannot be ; because there is actual connection 

WITH ONE POINT OF TIME. 

Bhagya. 

What has been urged by the Opponent is not possible. — “ Why ? ” — 
Because there is actual connection with one point of time. Because the 
Principals (the sacrifices in question) along with their accessories are all 
found to be directly asserted as connected with one point of time. — “ How 
so?”— What is actually enjoined as to be performed ‘in the morning ’ 
is the Principal along with its accessories ; — similarly ‘ at midday ’ and 
‘ in the evening ’ ; and it is not asserted that the accessories (alone) may 
be performed ‘in the morning ’ (or ‘in the evening ’ or ‘at midday’) ; 
in fact, if the Principal were performed at one time (on one day) and the 
accessories at the other time (on the next day, even though at the same 
time of the day), then, in that case, the Principal with its accessories couldi 


/ 
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l e thT I r I T f0 ?' ,d ‘ at ° TO “ d the time *. — From a 

Ectypa, sacrifices in question are * be parted 

t, 1 ® b ? n do0iared that ‘the SakanUha sacrifices a 

.y* l*or it tii© Bctypes were to extend over both 
be a angle performance of the Sakam Mha sacrifices^, 
' : “ d “ 0t «“> Performance of these on too ^ ^ 
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Adhikajelaka (12): * TadMi-tadantanydya ’ ; — (a) There is 
‘ postponement ’ (or 4 deferring ’) ofall accessories beginning 
with the Anuyaja, and (b) there is 4 anticipation ’ 

(or c performance before time *) 0 / all 
accessories ending with the Prayaja. 

SUTRA (23). 


[PUrvapae^a] — ‘ ‘ Inasmuch as the subsidiaries should be performed 

AT THE SAME TIME AS THEIR 1 PRINCIPAL THERE SHOULD BE 

‘postponement’ only of that which is "actually LAID 

DOWN AS TO BE ‘ POSTPONED 5 [AND THERE SHOULD BE 
* ANTICIPATION ’ OF THAT 'ONLY WHICH HAS BEEN 
LAID DOWN AS TO BE ‘ ANTICIPATED . 


Bhdsya. 


Tn connection with the Jyotistama we read in regard to the Smanvya 
animal — ‘ AgnimdrvMdurdhvam anuydjaishcharanti ’ [‘They perform the 
Anuyaja, sacrifices after the offering to Agni-Marut ’] ; here we have the 
‘postponement’ or ‘deferring’ of the Anuyajas [because this text puts 
off the Anuyajas to a time later than the one at which it should have been 
performed in, accordance with the ‘General Law’, at the time of their 
Archetype - !. — Similarly in regard to the Agnisomlya animal, we read— 
‘ Tisthantam pashum prayajanti ’ [‘ They offer the Praydjas while the animal 
is still alive ’] ; — here we have the * anticipating ’ (of the Praydjas). [Because 
at the Archetype, the Praydjas are performed after the offemig -material 
has been got ready ; in accordance with this, at the Agnisotnyya sacrifice, also, 
the Praydjas should have to be performed after the quartering of the animal ; 
the text quoted however lays down that the Praydjas are to be performed 
while the animal is still alive ; and thus the Prayajas are to be performed 
before the time at which they would have been performed according to their 
Archetype ; thus there is an ‘ anticipation \ or performance before time, of 


S’ question, we have the following Purvapakaa : — “ The p&stpone- 
anticipation should be only of that which has been laid down as 
toned or anticipated ; — why ‘/—because the subsidiaries should be 
sf the same time as the Principal; i.e.. in this way, the other sub- 
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would 'be perfoimed at the time of the Principal ; and 'this wot 
in 'keeping with the description of the ceremonial', procedure * 
down the concomitance of the subsidiaries with their Principals 


BM#ya. 


There should be ‘ postponement ’ of all beginning with the Anuyaja, and 
‘ anticipation * of all ending with the Pray aja why ?— because they are all 
connected. That is to say, whatever subsidiary is laid down as to be done 
after the Anuyajas is always done after the Anuyajas , on the strength of the 
verbal texts 1 bearing on them, — thereby ignoring the time indicated for 
it by the description of the ceremonial procedure, which is immediately 
after the Principal. Similarly what is laid down as to be done after the 
said subsidiary is naturally performed after it. Thus, when one is ‘ post- 
poned*, it drags with it the entire set of subsidiaries (all which become 
postponed ). Similarly when one is ‘ anticipated % it drags along with it 


Adhikarana (13) : On the basis of the ‘ Order of Com- 
mencement", the * Proksarta ’ and other details relating 
to the Cake should be performed before the details 
relating to the Soma. 

SUTRA (25). 

Among things whose time is definitely fixed, the Order of 
Sequence should be determined by the ‘Order of 
Commencement * 

Bhdsya. 

In connection with the Jyoti§{oma, we read that of the time of the Mommy 
Hymn ( Anuvdka ), the Adhvaryu gives the direction — * O Pratiprasthdir, offer 
the Sauaniya-caJc.es ’ ; where the time for offering the Savaniya-cakes is dis- 
tinctly indicated ; — again, we find that after the Bahispavamana -hymn has 
been recited , the Adhvarvu gives the direction ‘ O Agnidh, please attend upon 
the fires, spread the grass and decorate the calces'. 

[The Order of Verbal Texts is as follows — (1) The Morning Hymn , — (2) the 
Pracharani-homa and other rites relating to the Soma , — (3) the offering of the 
Savaniya-cakes ; — (4) Bahispavamana Hymn. — But immediately after directing the 
Hotr to recite the Morning Hymn, the Adhvaryu directs the Pmliprasth atr to ‘make 
the Samniya offerings’. — Thus though under the ‘Order of the Verbal Texts’, 
the offering of the Savaniya-cakes should have come after the Praeharani -homa 
etc., yet by virtue of the said Direction by the Adhvaryu, the offering of the Savaniya- 
cakes is ' anticipated ’ and made at the time of the Morning Hymn. — Then again, 
we have the following direction regarding the ‘ decorating ’ of the Savaniya -cakes — 
‘ After the Bahispavamana hymn has been recited, he says — Decorate the ''Cakes 
Here again, though by the ‘ Order of the Verbal Texts ’ the offering of the Savaniya- 
cakes should have come before the Bahispavamana Hymn, yet, by virtue of this 
second Direction, it has to be ‘ postponed ’ and done after the Bah ispa m man a 
Hymn.] 

In regard to all this, there arises the question' — What is it tliat should 
come aft ex' the Offering of the Savaniya-cakes at the time of the Morning 
Hymn ? — the Pracharani-homa and other rites relating to the Soma ? Or 
the details relating to the Cake, preceding its ‘ decoration ’ [all these details 
being indicated by, and included under, this Decoration — adds Kmndrila] ? 

On this question, the Purvapaksa view is that “there being no rules 
laying down any definite Order of Sequence, there need be no restriction 
{and one may do what one likes) ”, 

In answer to tins, we have the following Svddhcmta : — -Among things whose 
time is definitely fixed, the Order of Sequence should be determined by the Order 
of Commencement ; that is, when a number of things have their time definitely 
known, their Order of Sequence should be detennined.by the Order of Com- 
mencement. It is only when the previously mentioned tiling is being done 
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that; It determines the order of the subsequently mentioned thing* * it beine 
only natural that what is mentioned after it should also be done after it 
which » » detail relating to the Soma, we 
find ^ Order of Sequence {indicated by the verbal texts) is set aside 
by the Direct Assertion {of the Direction given by the Adhmryu) as for 
the decoration 1 of the cake, it is mentioned after the Bahispaimnuna ; 

hence it follows that all the details preceding that decoration should be 
t le end (i.e. last factor) among the acts beginning with the * offering 1 (of 
the Savamya oak m ) and it in after this offering that the details relating 
to the Soma should be performed. 


StJTRA (26). 


Also because the other view involves incompatibility with the 


WOBBS OF THE TEXT. 



The words of the text become incompatible (under the Purvapakaa 
view); for instance, when the man is told to ‘decorate the cakes’ {Puroda- 
shdn aiankuru ’ ) he would (under the Purvapaksa view) comprehend by it 
all the details, washing and the rest (relating to the Cake) while according 
to our view when told to * decorate he would comprehend only * decora- 
tion’; and in this case, when the time of the Decoration will have arrived, 
the use of the Imperative Ending (in ‘ aiankuru ’) which denotes the advent 
of the time for the performance of the act spoken of (viz : decoration) would 
become quite justified.— For all these reasons, the Order of Sequence in this 
case is detennined by the Order of ‘ Commencement 

[After the Morning Hymn,, the Pratiprasthatr having done the offering of the 
Savamya~cakes,~if, before having done the details relating to the Cake, beginning 
with washing and ending with decorating,— he were to perform the Pracharam- 
Jrnna and other details relating to the Soma, ending with the BaUspmamana,— and 
then there were to come the direction to ‘ decorate the cakes then the man thus 
directed would naturally wait for the * washing ’ and other details preliminary to 
the Decoration. This would not be right. Because the Imperative ending in 
‘ alaftkuru ’ connotes toe advent of time for decorating; but inasmuch as the 
details preliminary to the Direction will not have been performed, the time /or de- 
comHng will not have arrived; hence the Imperative Ending would be ‘ incom- 
patible — On the other hand if the details relating to toe Cake, beginning with 
washing and ending with decorating , were done before those relating to the Soma 
were taken up, — then the use of toe Imperative in toe sense of advent of time would 
be quite compatible. — Subodhini. J 


[Kuxnarila’s presentation of this Adhikarana. is somewhat different : 
(1) The Adhmryu has directed the Hotr to proceed with the Morning Hymn ; 

* Bea d— ( PrayufyanMna Sva hi purvapadartha uttarapadarthamabhiniyachchhati 


I ?• r ; - 


is in MS. A. 


purvapadartha uttarajmdarthamabhiniyachchhati 
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— (2) then he directs the PraiiprmtMtr to ‘offer the Sammy® cakes ’ : — (3) 
again, after the Bahispavamdna Hymn has been recited, the Adhvaryu gives 
the direction to the Agnidh to ‘attend to the Fires.,,. and decorate the 
Cakes ’. — The Hotr to whom the direction has been addressed is engaged with 
the Moming-Hymn ; — the Adhvaryu himself is engaged in Meditation and 
remains so till the Morning Hymn is finished hence neither of these 
two can do the ‘washing’ and the rest (in connection with the Cakes). 
Hence it being inevitable that someone else should do these latter, the 
question that arises is — -who is to do them ? Is it meant that, the Prati- 
prasthatr should do all this washing , etc., which is included under the * offering ’ 
(that he has been directed to do) ’—This ‘ offering ’ however ordinarily should 
be the function of the Adhvaryu, and hence all that is included under the 
‘ offering ’ could be done by another person only during the time that 
the Adhvaryu is otherwise engaged; it could not therefore include 
what is done after the Decoration ; as by that time the Adhmryu would 
be disengaged. Hence the question that has got to be decided is— Are the 
* offering ’ and the subsequent details, all to be done by the Pmiiprasthdtr t 
Or the details preceding the Decoration and succeeding the Offering (which 
are all included under ‘ decorating ’) are to be done by the Agnidh ? — The 
PurvapaJcsa view is that “ there need be no restriction — any on© might do it— 
either the PratiprmthStr or the Agnidh ; as in both cases there is an indirect 
extension of the connotation of the terms {‘offering’ or ‘ decorating — 
The SiMMnta view is that— the two functions are to be performed at the same 
time, and they have to be performed by the Adhvaryu ; — but he cannot do 
both; hence he is to remain engaged in Meditation, and the other work 

is to be don© by the other man, the Pratiprasthatr .So that the 

Adhmryu is the direct nominative agent of the act of Directing only, and 
of the work directed to be done, he is only the indirect (directive) agent- — * 
' Tupfika.l 


Adhikarana (14): ‘ Yupakarrm-nyaya ’ .* 'Exception to 
Adhikarana { 12 } — At the Ectype, what is ‘anticipated' 
is only the * cutting of the wood for the 
Sacrificial Post \ 

StJTRA (27). 

What relates to the Ectype — that alone should be ‘ anticipated % 
[not the other details], because there is no connection 

[WITH THESE DETAILS]. 

Bhmt/a. 

One of the • Ectypes ’ of the Darsha-Purnamdsa is the Agmsomlya 
sacrifice, at which there is the ‘cutting of the wood for the Sacrificial Post’, 
which is peculiar to this Ectype (and not found in the Archetype) ; and this 
is ‘anticipated * [done on the previous day instead of the day on which it 
would be performed according to the ‘Order of the Verbal Texts ’], by reason 
of the direct injunction to the effect that ‘ one should cut the wood for the 
Sacrificial Post on the Initiation Day 

[After the Vaimrjana Hama, the Fire is brought in, and the Soma is brought 
in ; after the mention of these two * bringings in is mentioned the ‘ cutting of the 
wood for the Sacrificial Post’.- — In accordance with this * Order of the Verbal 
Texts this cutting of the wood would be done on the second, the Aupava- 
sathya, day ; but there is the direct injunction that ' one should cut the wood for the 
Sacrificial Post on the Initiation Day ’ ; and according to this the cutting is * antici- 
pated \ that is, performed on ,the day previous to the Aupamsathya.] 

In regard to. tins, there arises this question — When this * cutting of the 
wood ’ is ‘ anticipated *, does it — or does it not — carry with it all the other 
details preceding itself, such as the 4 Bringing in of the Eire and Soma’ ? 
[That is, are those other details also performed on the previous day along with 
the ‘ cutting of the wood ’ ? Or is it the 4 cutting of the wood ’ alone that is 
so done ?]. 

On this question, the Purvapaksa view is that — “all those details also 
are 4 anticipated % because they are connected (with the cutting of the wood) 
[in accordance with Adhikarana (12), Sutras 23-24]”. 

Against this Purvapahsa, we have the following Siddhdnta : — That 
detail of the Ectype which is over and above those of the Archetype, when 
‘anticipated’, does not cany along with it those details that precede it, 
such as the ‘ Bringing in ’ of the Fire and the Soma. — -Why so ? — Because 
there is no connection ; that is to say the making of the Sacrificial Post 
pbrtidns to the Animal, while all that precedes it pertains to the Soma 
hence there is no connection between them; that is, the details pertaining ‘ 
to the Soma do not in any way help either the details relating to the animal, 
or the Animal itself ; — if they had helped them, then their Order of Sequence 
also would come in as an accessory ; — but they do not help the animal or 



the animal's details ; — hence there can be no adjustment of any Order of 
Sequence among them. — From this it follows that what is ‘ anticipated ’ 
is only the Sacrificial Post (i,e. the eutting of the wood for the Sacrificial 
Post). — Further, when the text has its purpose served by the 4 anticipation ’ 
of the Sacrificial Post only, there will be nothing to reject the natural order 
of sequence of the details relating to the Soma (which therefore need not b© 
‘anticipated’). 


ADHiH'ABA.ifA (15) : The Hama-off erings ink) the Dalcsinagni 
are not 4 postponed V 

S0TRA (28). 

What is incidental should not be ‘ postponed ’ ; as there is no 

CONNECTION, 

Bhasya. 

In connection with Savaniya-offermg, which is an Ecfcype of the Jyopis- 
toma, we read — * A gmmdrutdfiurdhuam anuyajaishcharanti V[‘ The Anuyajas 
should foe performed after the offering to Agni-Marut ’] [Then there are two 
Hmnas laid down as to be offered into the Daksindgni Fire — (1) the ‘ Pista- 
lepa-homa \ in which all the offering-substances that are found smeared 
in the stone-slabs, pans and other things are collected and poured as a 
libation, and (2) the PhaUkarana-homa in which broken rice-grains are 
offered. — At the Jyotigtoma these two Homos are offered after the Anuyajas ; 
— in the first passage quoted above, it is laid down that ‘ at the Samnlya, the 
Anuyajas are to be performed after the offering to Agni-Marut 

In regard to this there arises the question: — When, at the Samnlya, 
the Anuyajas are ‘ postponed ’ till after the offering to Agni-Marut, do they 
carry with them also the two Homas into Daksindgni (i.e. the Pistalepa- 
homa and the PhaMnrana-fuma ) t 

On this question, the Purvapaksa view is that “ those two Homas also 
become ‘ postponed % because they are related (to the Anuyajas) ”, 

Against this we have the following Siddhdnta . — The two Homas in 
•question should not be ‘ postponed \ Because the Anuyajas that appertain 
to the two Homas . are only related to them ; they are not impelled by the 
two Homas [i.e. the Homas do not form the ‘ motive ’ behind the Anuyajas ; 
La it is not the presence of the two Homas that affords the occasion for the 
performance of the Anuyajas') ; in fact, the purpose of the Anuyajas is 
served by details belonging to acts other than the two Homas. [Hence 
the ‘ postponement * of the Anuyajas with its necessary details need not 
entail the ‘ postponement ’ of the two Homas.) 

Further, the * Order of Sequence ’ holds among things (acts), not among 
the ‘ motives ’ (or purposes) of those things ; because as a rule several things 
render their help at one and the same time, — as we are going to show later on. 
[That is, when there is a desire to know — How, in what manner, a certain 
Bhdvamd is to be accomplished, all the help rendered by all the details of 
procedure come to the min d simultaneously ; so that the connection of every 
one of these details is also simultaneous ; hence there can be no order of 
sequence among them — at the time that we axe simply enquiring after the 
Procedure. — Tuptika.) 

Then again, where the Order of Sequence holds is the coming into existence 
of the things (or details) ; and the reason for this is that the commg info 
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existence (i.e. performance) of each of these is laid down by separate words 
(texts); while the 'Motive’ (or .purpose) of these things is not (always) 
spoken of by separate words ; because the purpose of all is expressed, 
simultaneously by the single 'declaration, of the ceremonial procedure which 
takes in all the details with itself. 

I? or these reasons* the coming info existence (performance) of the 
Anaya jas cannot carry along with it anything else ; hence there should be 
no ' postponement ’ of the two Homos in Daksinoffnl Fire (when the Anuyajas 
are ' postponed ’). 

Lastly, the text laying down the ‘postponement ’ of the Anuyajas 
having served its purpose by 4 postponing ’ the Anuyajas only, there 
can be nothing to justify the disturbance of the natural course of the two 
Homas in the Daksindyni Fire. 






Adhikarana (16); At the Darsha-saerifice, there is no 
' anticipation * of the details ending with the ‘ abhivdsana 5 
of the Cakes. 

[Cakes placed upon the heated pans are covered up with ashes from the 
Odrhapatya Fire ; — this is called ‘ Abhimmna 

SCTRA (29). 

Similarly also that which has no antecedent [should not be 

* ANTICIPATED *]. 

Bhapya. 

In connection with the DarsJia-Purnamam, there is to be an Altar, the 
erecting of which has been laid down as to be done at both sacrifices after 
the ‘ Abhimmna'' of the Cakes ; but in regard to the Darsha sacrifice, there 
is a text which lays down the ‘anticipation’ of the erection of the Altar— 
‘ Phrvedyuramdvdaydydm vedim karoti ’ [At the Amavasyd or Darsha sacrifice, 
the Altar is erected on the previous day ’]. 

In regard to this, there arises this question — When the erecting of the 
Altar is anticipated *, does it, — or does it not — carry along with it all the 
details preceding it (down to the Abhivdsana of the Cake) ? 

The Purvapakga view is that— “ it does carry all these along with it, 
as they are all connected with it ’V 

The i Siddhanta, is as follows — Similarly also that which has no antecedent . 
That is, the erecting of the Altar has been laid down as to be done on the 
previous day, in connection with the Amavasyd ( Darsha ) sacrifice, which has 
no Archetype preceding it; the * Abhivdsana 5 of the Cake is laid down for 
both sacrifices (the Darsha as. well as the Purnamdsa) as to be done on the 
morrow. Rut there is neither Direct Assertion nor any other [of the proofs 
of ‘Sequence’ — Utility, Verbal Text, Commencement, Place, Principal] indi- 
cating that * at the Amavasyd sacrifice the Altar should be erected after 
having done the Abhivdsana For these reasons the details ending with 
the Abhivdsana should not be ‘anticipated’ (done on the previous day). 
In fact, if the Abhivdsana (covering up with hot ashes on heated pans) 
were done on the previous day, the Cakes would be reduced to ashes (by 
the time of their offering on the next day). 





Adhik abana (17) : The 4 Postponement ’ of the 4 Santapamya 
Sacrifice ’ should riot lead to the 4 postponemen t * 
of the 4 Agnihotra \ 

SUTRA (30). 

[PCrvapaksa continued ] — “ The * SIntapanIya ’ should f postpone ’ 

the Agnihotra, as otherwise it would be defective ; just 

AS IN THE CASE OF THE ‘ SAVANAS 

Bhdsya. 

Among the Chdturmdsya sacrifices, there Is the Sdkamedha sacrifice, 
of which there is a part called the ‘ Sdntapaniya Isti \ laid down in the 
text — 1 Marudbhyah sdntapanebhyo rnadhyandine charum nirvapali' ['At 
midday one should offer cooked rice to M aruts -Sa nta punas ’ ] (Taitti. Sara. 
1. 8. 4. 1). [And naturally it is after this Igti has been performed at midday 
that the Evening-offerings of the Agnihotra are made]. 

In regard to this, there arises the question — If, on account of some 
obstacle, due to god or man, the Sdntapana be ‘ postponed 1 [i.e. somehow 
continued till the evening], does it — or does it not — lead to the ‘ postpone- 
ment’ of the Agnihotra also ? 

On this question, the Purvapaksa view is as follows : — u The Sdntapaniya 
should postpone the Agnihotra , as otherwise it would be defective, just as in the 
case of the Savanas. — If the Agnihotra were not postponed [and it were done 
in course of the Santdpaniya, before this was finished], then it would have 
to be offered in the Fire which had been kindled for the Santapamya, which 
(naturally) will have been kindled at a time other than that prescribed for 
the Agnihotra [arid also without the mantras laid down in connection with the 
Agnihotra], and to this extent the Agnihotra offered would be defective. In 
order to avoid this defect, the Agnihotra should be postponed [till after the 
completion Of the Sdntapaniya, when, the Sdntapaniya fire being removed, 
a fresh fire would be kindled with the proper Agnihotra-mantras}. — Just as 
in the case of the Savanas ; — in the case of the Savanas, if, by some reason 
due to god or man, the Morning Savana becomes protracted and goes on till 
after midday, the Midday Savana becomes postponed (till the completion 
of the Morning Savana) ; the same should be done in the case in question 
also.” 

SUTRA (31). 

.[Purvapaksa concluded ] — “Also because there would be no 

INTERVENTION.” 

Bhdsya. 

“ By postponing the Agnihotra there would also be this advantage that 
there would be no intervention between the Sdntapaniya and the AgmhoPm ; 
so tliat the order of sequence (between the Sdntapaniya and the Aymhoira) 
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would be maintained, . Evil effects have been declared as following from 
the disturbance of the order of sequence— ‘ The whole sacrifice becomes 
destroyed, if, in course of the procedure of one sacrifice, the procedure of 
another is introduced*,”" 

SUTRA (32), 

[SiDDHANTA] — THERE SHOULD BE NO POSTPONEMENT (OF THE 
Agnihotra) ; AS there is no connection. 

Bhdsya. 

The Sdntapanlya is not a part (or subsidiary) of the Agnihotra ; nor is 
Agnihotra a part of the Santapamya . Hence the Santapaniya may be per- 
formed after the Agnihotra ; and the Agnihotra should not be postponed, 

SUTRA (33). 

Also because the occasion for the Agnihotra will have arrived. 

Bhdsya. 

The occasion for the performance of the Agnihotra will have arrived 
such occasion being laid down in the text — * Sdyam juhoti, pratarjuhoti, 
udite juhoti, anudite juhoti, prathamdstamite juhoti, sandhau juhoti, nakmtrdni 
drstva juhoti ’ [‘ He should offer the oblations in the evening, — in the morning, 
— at sunrise,— before sunrise, — immediately at sunset,— at the junction- 
time of Bay and Night, — on seeing the stars ’] (Taitti. Bra. 2. 1. 2. 7). — This 
occasion should never be passed over. For this reason also there should 
be no postponement of the Agnihotra . — What has been urged (under Su. 
30) regarding the Agnihotra-oft&r'mg becoming ‘ defective %— on postpone- 
ment also, the performance would be defective, inasmuch as it would be 
done at a time other than the right one. — “ For the sake of the fulfilment of 
other conditions, the comparatively less important injunction of tima might 
well be ignored”. — Not so; because the Time is an essential factor ; 
and if that were ignored, the entire performance would be done in an un- 
authorised manner. — That the time is an essential factor follows from the 
feet that it has not been laid down as something to be secured * in fact, the 
Locative Ending (in L udite \ i sandhau J etc.) cannot have the sense of 
location ; it has therefore to be taken as connoting an essential condition. 

It has been argued (under Su. 30) that “ the present case should be 
treated like the case of the Samnas — Our answer to this is as follows — 

SUTRA (34). 

In the case of the Savanas, there is postponement 

BECAUSE THERE IS CONNECTION. 

Bhdsya. 

One Savana is connected with another Savana , — because noth are con- 
neeted with the same sacrifice. Hence it is only right that in that case 
the postponement of one should mean the postponement of the other. 


Adhikarana (18) : The e Sodashin 5 should be postponed in 
pursuance of the i Uktkya ’. 

StJTRA (as). 

By reason of its connection with the 4 TJkthya the 

SoDASHl ’ [SHOULD BE POSTPONED]. 

Bkdsya. 


In connection with Jyotistoma, we read with reference to the godashin 
‘ Tam pardnchamukhthyebhyo vigrhndti ’ [‘One should take up the Sodashin 
after the Ukthyas *.] (Taitti. Sam. 6. 6. 11. 6). 

The question that arises is~-If, for some reason, emanating from God 
orman, the Ukthyas become postponed (or prolonged), should, or should not, 
the Sodashin also be postponed ? 



The Purmpaksa view is as follows The godashin should not be post- 
poned why ?— because it is only when there is no postponement of the 
godashin that its hymn becomes recited at the prescribed time,— this time 
having been prescribed in the text— ‘ One recites the hymn of the godashin 
•at the time when neither the Sun nor the Stars are visible \ — For this reason 
there should be no postponement ”. 

In answer to this we have the following Siddhdnta The godashin should 
be postponed ;— why ? — because of its connection with the Uktkya. The 
godashin has been declared to be connected with the Ukthyas in the text— 
‘One should take up the godashin after the UMhvas\—TT*no« 


JSnd of Pada i of Adlvyaya V. 



ADHYAYA V. 




PADA II. 


SUTRA (1). 


[Po r v ap ak§ a ] — When there are several Principals congregated 

TOGETHER, THE ENTIRE PERFORMANCE OF ALL THE RITES SHOULD 
BE COMPLETE WITH EACH OF THEM.” 


Bhasya. 


In connection with the Vdjapeya sacrifice, we read — ‘ Saptadasha 
prajapatyan pashundlabhStn ’ [‘ One should sacrifice seventeen animals dedi- 
cated to Prajjapati’] (Taitti. Bra. 1. 3. 4. 3). — In connection with thpAgni- 
sormya Animal (whioh is the Archetype of all animals) — certain consecrating 
rites have been laid down, all which become transferred to the said seven- 
tern animals, by the General Law (‘ The Ectype is to be performed like the 
Archetype). 

In regard to this there arises the question— -Are the rites to be all 
done to the first animal, then all to the second, and so forth ? Or the 
first rite is to done to all the animals, then the second to all the animals, and 


The Purmpalesa view on this question is as follows : — “ Ail the rites 
should be completed with each of them why ? — because in this manner 
alone would the proximity of the Principal (to the rites) be maintained ; 
if any other method were adopted, this proximity would be removed. — Just 
as in the case of one receiving many horses in gift, when it comes to the 
offering of the several cakes (as expiation of the sin of the gift), all the 
offerings in connection with one horse are completed before those in con- 
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SUTRA (2). 

[SlDDHANTA] — I n CONNECTION WITH ALL ANIMALS, ONE* KIND OF HITE' 

SHOULD BE PERFORMED FIRST, BECAUSE EVEN SO THE ORDER 

of Sequence is maintained. 

Bhdsya. 

As a matter of fact, the rite of one kind should be performed first. — * 
•‘What would be the gain in this?” — Concomitance would be preserved; 
the concomitance (association) of all the animals has been directly asserted 
in the text * Vaishvadevim krtvd pashubhishchaharanti ’ [* After , performing 
the sacrifice to Vishvedevas, they should proceed to deal with the animals’] 
(where it is indicated that all the animals are to be dealt with together 
at one and the same time). 

“In that case between the first rite to “the first animal and the second 
rite to the same animal there would be an intervention due to the first rite 
being done to all the animals before the second is done to the first animal 

This does not affect our position. Because even so an order of sequence 
is preserved ; for the first rite done to the second animal is the same first 
rite that had been done to the first animal,— -and not a different rite; and 
intervention is caused when something different comes in between two things. 

SUTRA (3). 

[In the instance cited] there is performance of all the rites 

OVER ONE (THEN OF ALL TO THE SECOND AND SO ON), BECAUSE 
THERE IS A SPECIAL REASON. 

Bhdsya. 

It lias been argued that “ in the case of the offering of several Cakes, 
the system of doing one rite for all,, (then the second rite for all) and so 
forth is not adopted This has to be refuted; and this refutation is as 
follows : — ‘ There is performance of all the rites over one, because there is a 
special reason ; this special reason is that if the system of on© rite being 
done to all (then the second to all) were adopted, then by the time that the 
adhdshrayana (Heating on Fire) would be done to all the thousand cakes, 
the first cake would have dried up and its kneading would be impossible. 




mm 





Adhikaeana (3) : t Samuddyanusamaya^nyaya^ — The 
Principle of the Composite Whole ; In the case of 
4 Musti 5 (Handful), ‘ Kapdla ’ (Pan) and the 
like, the act is one composite whole. 

StJTRA (4). 

[PURVAPAK?A]— “ In THE CASE OF ‘ Mu^TT ’ (HANDFUL), « KAFALA ’ 

(Pan), ‘ Avadana ’ (slicing), ‘AIJjana* (Collyriitm) 

‘ AbhyaS jana 5 (Anointing), ‘ Vapana ’ (Shaving of ’ 
the Head) and ■ PIvana * (Purifying),— each 

INDIVIDUAL ACT IS COMPLETE IN ITSELF. 

Bhasya. 


[There are the following texts— (a) 1 Chaturo muspin nirvapaii ’ /« Throws 
tour handful* into the basket), _(&) ‘ Apfnu kapdldni upadadhdt i ' (‘He 
sets up eight pans ’),— (c) ‘ Dvirkavwo 1 vadyati madhyddavadyati purmrdhad 
avadyati ( Shoes twice out of the offering-material, slices out of the centre 
slices out of the front half ’),-(<*) 'Trirank®' (‘Applies collyrium to the 
eyes thrice ),—(e) ‘ Diksitamhhy ankle' (‘Anoints the imitated sacrificed ) 
—(f) Pratidiaham tristrirvapati ' (‘In each direction he shaves the head 
three times ’),— (?) < Chitpatistva pundlu Ui aaptabhirmukham * (Pronouncing 
the words ‘ Chitpatistva punatu ' he touches the mouth seven times ’).] 

In regard to these ‘ Handfuls * and. the rest, there arises the question— 
Is a single ‘ Handful 1 to be treated as a complete act ?— Or the four handfuls 
( as a composite whole) are to be treated as a complete act ? 

The Purvapaksa view is as follows : — *' A single ‘handful’ constitutes 
an Act.— Why so ?— Because what constitutes one act is the throwing into the 
basket of a single Handful, and not the throwing into the basket of all the 
four handfuls.— Why so ?— On the ‘ throwing in ’ of the single ‘ handful ’ 
the man’s effort (aim) would be completely accomplished [and if a second* 
or subsequent ‘throwing in’ would be .done, these would be the effect of 
other efforts, and this difference in the effort would make the resultant acts also 
different says TupUka] ; and it cannot be said that ‘ nothinghas been thrown 
in’, nor could it be said that the ‘throwing in’ had not been done, when the 
handful has been actually thrown in. Nor again can it be said that there 
is no useful purpose served by the throwing in of a single handful. Further 
unless one Handful (the first) is thrown in, it is not possible for the number 
four to be accomplished ; because after all the term ‘ four ’ is meant to 
qualify the ‘handful 1 .— From all this, it follows that every single ‘handful’ 
(thrown in) should be regarded as a complete act [and should be performed aS 
such, each singly, by itself!.— Similarly in the case of the texts (6) ‘ Sets up 
the pans (c) Slices from the centre, slices from the frontal half 1 
Applies eollymtm ’, (e) ‘Anoints 1 , (/) ‘Shaves 1 and ( q ) ‘ Purifi^ 1 - 







Adhik arana (4) : The act of ‘ Avaddna 5 extends up to and 
includes the actual ‘ offering \ 

StJTRA (6). 

The action (of ‘ offering ’) being a conjunct one, the ‘ slicing ’ 

SHOULD BE REGARDED AS PART OF THE ACT OF ‘OFFERING’; 

BECAUSE IT IS THE FIRST STEP IN THAT ACT ; SPECIALLY 
BECAUSE THE ‘ SLICING ’ IS DONE ONLY FOR THE 
PURPOSE OF ‘OFFERING 5 . 

Bhdsya. 

In connection with the Jktrsha-Purnamasa we read — 1 Dvirhaviso ’ va- 
rfyati’ [‘He slices twice out of the offering-material ’] (Shatapatha. Bra. 
4. i. 3. 9). 

In regard to -this there arises the question — Is the act complete with 
the mere ‘ slicing ’ ? Or does it commence with the ‘ slicing ’ and end with 
the ‘ offering ’ ? 

The Puruapaksa view is that “ the action is complete with the mere 
‘ slicing ’ ; — why so ? — because it is a distinct act by itself ; as a matter 
of fact, the ‘ slicing ’ is an independent act by itself, because the effort of the 
agent ends with it, and because it is spoken of by an independent verb 
‘ madyati ’, ‘ slices ’ 

In answer to this, we have the following Siddhdnta : — The action of 
‘ offering ’ being a conjunct one, the ‘ slicing ' should be regarded as part of the act 
of * offering ’ ,• became it is the first step towards that act : specially became the 
‘ slicing ' is done only for the purpose of ' offering ’ ; that is, the 'slicing’ 
is not a distinct act by itself ; in fact, it is only the first step in the act of 
‘offering If that were not so, then the ‘slicing ’would have to be taken 
as serving only a transcendental purpose. — [Though it is already implied 
in the act of ‘ offering’, yet] it is laid down over again (by means of the 
verb ‘ avadyaJ ' ) for the purpose of laying down the particular number 
(‘ two ’). Hence we conclude that the ‘ slicing ’ is only a part of an act ; 
and the declaration of the ceremonial procedure of an act is not meant tc 
lay down the concomitance of any part of the action. — Hence the conclusion 
is that the action is completed with the act of ‘ offering ’. 



Adhik arana (5) : The act of 1 attainting ’ of the Sacrificial 
Post is to be taken 'as extending to and including 
the 4 Engirdling 5 of it, 

SOTRA (7). 

The set of acts beginning with ' anointing ’ and ending with 
* Engirdling ’ [should be treated as one complete act 

BECAUSE OF THE DIRECT ASSERTION.] 

Bha#ya. 

At the Jyotistoma, in connection with the Aqnisotmya animal, there 
is a Sacrificial Post ; in connection with which certain acts (rites) have been 
laid down in the shape of ‘anointing’ [‘raising’, ‘making of the hole 'in 
the ground \ * the enlarging of the lower end ’ and * engirdling with a rope 
in the middle ’ In regard to all these rites when going to be performed at 
the Yupa ikadash ini (where there are eleven Sacrificial Posts), there arises 
the question — Is each of these rites to be' treated as complete in itself, and 
hence as to be performed each by itself (in connection with each of the eleven 
posts, after which the second rite is performed in connection .with eaeh of 
them, and so on) ? Or is the whole set of rites beginning with ‘anointing ’ 
and ending with * engirdling * to be treated as one complete act and hence 
as to be performed all together in connection with each of the Posts ? 

On this question, the Siddhdnta is as follows : — The whole set of acts, 
beginning with ‘ anointing’ and ending with ‘ engirdling % should be treated 
as One complete act.— -Why ? — Beoaum of the direct assertion to the effect 
that ‘from the anoiniing till the end of the engirdling, the Sacnficer shall 
not leave the Sacrificial Post ’ (Taitti. Bra. 3. 8. 19. 1) ; it is not possible 
to do the * anointing ’ and other rites one by one to each of the Posts, and 
yet not leave an individual Post. Hence it follows that the whole set of 
rites ending with ‘ engirdling ’ is to be performed together to each Post. 

StJTRA (8). 

[Objection] — “ The * non-leaving ’ (of the Post) is due to a 

SPECIAL REASON JUST LIKE THE ADDITION OF A VESSEL.” 

Bhd§ya. 

Objection— “ Each rite should be dealt with as independent ; as it is 
only thus that the concomitance indicated in the declaration of the ceremonial 
procedure would be observed. — As regards the direction that the Sacri.fi.cer 
shall not leave the Sacrificial Post from the time of the Anointing down to 
the BngirMng,-— -this is observed at the Archetype ‘Tor a special reason ; 
this reason or purpose consisting in the fact that thereby the Sacrificer 
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renders help to the Adhvaryu Priest (in the ‘raising’ of the Post); — it is 
only when taken thus that the * non-leaving * (of the Post, by the Saerificer) 
serves a visible purpose ; otherwise it would have to be taken as serving an 
invisible (transcendental) purpose. The General Law (that the Retype is 
to be done like the Archetype) does not transfer to the Ectype such details 
of the Archetype as are done at this latter for special reasons. Consequently 
the Saerificer could certainly leave off the first Post (after its anointing, and 
before the other rites), when the occasion arose for the ‘raising’ of the 
second Post. Just as, when it is laid down that ‘the Anuyajas are to be 
performed with Prsadajya (Clarified Butter and Curd) an additional vessel 
has to be brought in for the holding of this Mixed Butter.” 

SUTRA (9). 

[Answer] — That cannot be; because the ‘ not leaving ’ is in 

, ACCORDANCE WITH A VkDIC TEXT ; WHILE THE OTHER IS A MERE 
ARGUMENT; AS REGARDS THE ADDITION OF A VESSEL, 

THAT IS DUE TO A SPECIAL CIRCUMSTANCE. 

Bhamja. 

It cannot be right to deal with each ritB as an independent unit, the 
right course is to deal with all the rites ending with ‘ Engirdling ’ as one 
collective unit — As for the ‘ not-leaving ’ of the Post at the Archetype, It 
is in accordance with a Vedic text (not due to a special reason, as alleged) ; 
because as for the help rendered to the Adfwaryu, this latter could very well 
raise the Post even without the help of the Saerificer. — “ It would be more 
convenient [for the Adhvaryu to raise the Post with the Saerificer’ s help].” 
— [If this convenience were the sole purpose of the Saerificer’, s not-leaving 
the Post] this would militate against the Injunctive word, as the sole 
purpose of the said not-leaving would be restricted to the visible purpose 
(of convenience) ; just like the rale relating to facing the east at the time 
of eating. — Thus on account of the impossibility of the alternative suggested 
by the Opponent, the whole set of the rites in question is to be dealt with 
as one unit. — As for the declaration of the ceremonial Procedure (whose 
authority has been invoked by the Opponent), that is a mere argument ; 
and the General Law (that the Ectype is to be done like the Archetype) 
is certainly more authoritative than that. — As regards the addition of a 
vessel, that has to be done only for a special purpose (of holding a new 
material in the shape of the Butter and Ourd, Prsadajya). 



Ad hik arana (6) i In the erne of (a) * slicing for the deities 
( h ) * slicing for the Smstakrt ’ and (c) 4 slicing for 
eating % each * dicing ' is to he dealt, with as a 
separate unit 

80TRA (10). 


[ PC St V A P AK*$ A ] — * u In the case of a number of. animals, all the 

* SLICING * SHOULD BE FINISHED WITH EACH OF THE ANIMALS 
{BEFORE THEY ARE DONE TO THE OTHER ANIMAL) ; BECAUSE 
EACH ANIMAL IS. AN. INDEPENDENT ENTITY ”... . 


At the Vajapeya sacrifice, there are (seventeen) animate dedicated to 
Pmj&pati. 

In regard to these, there arises the question — In connection with each 
individual animal, are all the slicings for the deities to be done, then (b) the 
slicings for the Smstakrt offering, and (c) slicings for eating [and then the same 
slicings are to be done to the second animal, and so on] ? — Or are all the sUcvngs 
far deities of all the animate to be treated as a unit,-— similarly all the slicings 
for the Svistakjrt offering, — and all the slicings far eating, — to all the animate ? 

The Purvapaksa view is as follows “ All the three kinds of slicing 
are to be done out of one animal and the offering made into the Fire [then 
the same out of the second animal] and so on ; — because such has been 
. declared to be the course at the Archetype [as explained under AdhiJcarana 
(1) above] ; and when this is what is done in connection with the animals 
at the Archetype, then the same should be done in connection also with the 
fl.niTnfl.te dedicated to Prajapati, in accordance with the General Law (of the 
Ectype being done in the same manner as the Archetype) 


StJTRA (11), 


Lew is not correct. In fact, the ‘ slicings for deities* 
to be done along with the * slicings for deities ’ (out of 
he ‘ slicings for Sm§takft J (out of one animal) are 
the ‘ slicings for Svistakft 5 (out of other animate), — 

. 

■ ■ : ' 
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and the 1 slicings for eating 1 (out of one animal) are to be done along with 
the ‘ slicings for eating’ (out of the other animals). — -“ Why so ? ” — Because 
aU the slicings of one hind form one act ; thus it is that all these slicings of one 
kind come to be done together.- — As regards what is laid down in connection 
with the Archetype, in regard to the various kinds of slicings, in the following 
text-— 4 Having done the slicings for deities, one should not make the offering 
with that alone, — the slicings for Svistakrit should be done ; after having 
done the slicings for Svistahrt, one should not make the offering with that 
alone,-— the sHcingsfor eating should be done this direction is not militated 

against if one does the slicings for deities along with other slicings for deities ; 
because even though doing the slicings for deities (out of all the animals), 
one does not make the offering, he goes on to do the slicings for Svistahrt 
(again out of all the animals) ; and yet even though doing those slicings for 
Svistahrt, he does not make the .offering ; — he goes on to do the slicings 
for eating [and it is only the offering that is prohibited in the text just quoted], 
— From all this it follows that each kind of slicing is to be done out of all 
the animals before another kind is done. 

SUTRA (12). 

Also because the Mantra serves a useful purpose. 

Bhasya. 

If the Siddhdnta view is accepted, then the Manota-Mantra (Taitti. 
Sam. 3. 6. 10. 1) may be recited once only [in connection with one kind of 
slicing], done out of all the animals. On the other hand [according to the 
Purvapaksa view, by which, even one kind of slicing will he done out of the 
several animals at different times] the Mantra would have to be recited 
in turn in connection with each of the animals. — From this also it follows 
that the slicings for deities should be done along with slicings for deities, 
the slicmgs for Svistahrt along with slicings for Svistahrt and the slicings 
for eating along with slicings for eating. 


Adhikarana (7) : One whole * Ulukhala Wooden Mortar 
- — 4s to be used at ike ‘ Bakub4ja~sacrijice \ a sacrifice 
at which several kinds of seeds are offered. 

80TRA (13). 

At the ‘ NInabija ’ sacrifice, there should be only one Wooden 
Mortar ; as that is fit (for use). 

Bhdsya. 

In connection with the Rajasuya , the ■* Ndnabvja ’ sacrifice has been 
enjoined — 1 Agnaye grhapataye pu roddshamas takapdlam nirvapet, Somaya 
vanaspataye shydmdkam charum , and so forth’ [‘To Agni-Orhapati, one 
should offer the Cake baked on eight pans ; to Soma- V anaspati, the cooked 
Shydmaka-com, etc. etc. ’} (Taitti. 1. 8. 10. 1). — There is the Threshing which 
is done at the Archetypal sacrifice (to the corns' that are used as offering- 
material). 

In regard to this, there arises the question— Is one and the same Wooden 
Mortar to be used for the threshing of all the corns, one after the other ? 
Or should there be several Wooden Mortars used simultaneously ? 

“ Why should any such question arise ? ” 

The basis of the doubt lies in the fact that, if the spreading of the antelope- 
skin (under the Mortar) and other details are to be treated as separate and 
independent acts, then there should be as many mortars as there are varieties 
of the com to be used ; whereas, if the whole set of acts, beginning with the 
spreading of the antelope-skin and ending with the securing of the threshed 
grains, be treated as one composite unit,— then the same Mortar should 
do for ail. 

The Siddhanta view is that there should be only one Wooden Mortar ; — 
why ? — because that is fit for being used in turn (for all the corns) ; and so 
long as the desired purpose is Served by the use of one Mortar, the bringing 
in of another would be useless. — Hence we conclude that one and the same 
Mortar is to be used in common (for the threshing of all the corns in question). 

SUTRA (14). 

'[Objection}— “There should be multiplication (of Mortars); 

BECAUSE THE REGULAR ORDER POINTS TO THAT 

CONCLUSION ”, 

Bhasya. 

“ There should be multiplication — of mortars ; (a) because the fixed regular 
heated by the verbal texts could be maintained only if the. 
all the corns were done together (6) also because each of the 


'hreshin 



threshings has been, taken as an independent act; — (e) because such details 
as the spreading of the antelope-skin and the rest are all to be regarded as 
distinct acts, — the effort involved in each being complete in itself, and each 
of them being spoken of by means of a distinct term, like ‘ spreading ’ and 
the rest. — From all this it follows that there should be multiplication 
[multiplicity of mortars].” 

SUTRA (15). 


[Answer] — In reality there should be only one (Mortar) ; 

WHAT IS REQUIRED IS THE SECURING OF THE FINISHED RICE ; THE 
* THRESHING ’ BEING FOR THAT PURPOSE. 


Bhdsya. 


In reality there should he only one-mortar — used by turns ; — beginning 
from the spreading of the antekrpe-skin and ending with the securing of the 
finished rice , it is all one act (spoken of by the comprehensive term ‘ Thrashing *); 
the spreading of the antelope-skin being the commencement of the act of 
‘Threshing’, and all that follows, up to the obtaining of the finished grain, 
is part of the same. Because the act of ‘ Threshing ’ is done for the purpose 
of securing the finished grain. In this way, we avoid the necessity of assuming 
unseen (transcendental) results as following from the spreading of the 
antelope-skin and other details, as also from Threshing [which, as shown 
above, is regarded as leading to the seen result, in the shape of the Rice ]. — 
Thus we conclude that one and the same Mortar is to be used in common, 
(for all the corns). 


Adhikarana (8): At the Agni somiya-animal-sacrifice, the 
vessels for the Praydja ’ and the ' Anuyaja * 
should be distinct 

SUTRA (16). 

At the Ectype, there should be a different vessel for the 
AnuyIjas ; BECAUSE ITS purpose is different. 



At the Jyotisptna, there is the A^ftwomlyct-aniraal-saerifice ; in connec- 
tion with that we read — * Prmddjyena anuydjan yajati ’ [‘ One should offer 
the Anuyajas with Curd-Butter ’] (Taitti. Sam. 6. 3. 11. 6). 

In regard to this, there arises the question.— Is one and the same vessel 
to be used at the Praydjas and the Anuyajas , for holding the Clarified Butter 
(used at the Praydjas) and the Curd-Butter (used at the Anuyajas) 1 Or, 
are there to be different vessels ? 

The Purmpaksa view is that “ there should be only one vessel ; — why ? 
— because at the Archetype (i.e. the Jyotistoma) there is only one vessel; 
hence here too there should be only one ”. 

The Siddhdnta is as follows : — There should he a different vessel ; — why ? — 
because Us purpose is different. Pure Clarified Butter is used at the 
Praydjas, and the mixed (Curd-Butter) is used at the Anuyajas; so that if 
the mixed (Curd-Butter) were contained in the vessel, then there would be 
a discrepancy in the performance of the Praydjas (at which the offerings 
should consist of pure Clarified Butter) on the other hand, if the vessel 
Contain pure Clarified Butter, then there would be a discrepancy in the 
performance of the Anuyajas (where the offerings should consist of mixed 
Curd-Butter) ; nor is it possible to keep the two substances separate (in one 
and the same vessel). If it were possible to put in some sort of a barrier 
between the two substances in the vessel, at the time of offering, the two 
would be sure to become mixed up. — 'Further, if both the substances 
were kept in the same Upabhrt -vessel, it would have to be larger and hence 
of a shape and size other than that prescribed for the Upabhrt, so that it 
would cease to be an ‘ Upabhrt ’ ; the size prescribed for the Upabhrt is 
that its 'puskara ?, container, should be of the size of the Hand and that 
it should have only one container. 

It might be argued that — •“ Prsaddjya (mixed Curd and Clarified Butter) 
is also cijya (Clarified Butter) ; so that if they are mixed up, there is no 
harm 

It is not so ; at the Archetypal Sacrifice, ‘ sprinkling out ’ and ‘ Examin- 
ing ’ are done to the Clarified Butter with the sole view that there may be 
no other substance mixed with it. Such being the case, it would be very 
wrong if the Praydjas were offered with mixed Curd-Butter. 



■SB 


SHABAEA-BHASYA 


Further, if the two substances were kept in a single vessel, there would 
certainly be some shortage in the quantity of the offering-material (at the 
later sacrifice, Anuyaja ). — Nor would it be possible to add more of the 
material (and make up the shortage) after the completion of the Prnyaja ; 
because at the original Archetype, the supply of all the materials has to be 
got in at one and the same time ; so that at the Ectype also it will have to 
be done at one and the same time. 

From all this it follows that there should be two distinct vessels. 


Adiiikarana (9) : The Narista-horm should be performed 
before the Upahomas. 

. SUTRA (17). 

What comes from the original archetype should be performed 

FIRST ; WHAT IS NEW COMING AT THE END I BECAUSE THERE 
CAN BE NO SUBSIDIARY LAID DOWN FOR WHAT HAS 
NOT BEEN ENJOINED. 

Bhdsya. 

At the Fire-laying Rite there is the Naksatresti, in connection with 
which we read “ Agnayi krUikdbhyah purodashamastdkapdlam nirvapet, 
sotrn juhoti agnaye svdhd krttiMbhyah svdhd 

[‘ To Agni and the Krttikds one should offer the cake baked on eight 
pans; he should offer the oblations saying— Agnaye svdhd, Krttikabhyah 
»vaha ’] (Taitti. Bra. 3. 1. 4. 1); where these and other subsidiary homos 
( Upahomas ) are laid down ; at the original archetype of these there are certain 
homos called ‘ Ndristahoma \ 

In regard to this, there arises the question— Which of these should be 
performed first ? — the Ndrista-homa or the Upahomas ? 

pn this question we have the following Siddhanta : What comes from 

the original archetype should be performed first, what belongs to the ectype 
coming at the end why ’—because it is only when an action has been 
enjoined in its complete form that a subsidiary to it is prescribed ; for in- 
stance, it is only when the son has been bom that a toy is provided for him. 

StJTRA (18). 

[Objection] — “ According to atreya what belongs to the Ectype 

SHOULD BE PERFORMED IMMEDIATELY AFTER THE PRINCIPAL 

Sacrifice ; as it is equal to it in being prescribed 
by a Yedic Text : as for those that come from 

THE ORIGINAL ARCHETYPE, THEY MAY BE 

removed further”. 



Objection : — “Atreya has held that what belongs to the Ectype should 
come immediately after the Principal Sacrifice l what comes from the original 
Archetype is done afterwards. As a matter of fact, in the Vedio text, the 
ectypal act is actually found to be mentioned immediately after the 
Principal Sacrifice ; hence it follows that the Upahomm (which are ectypal) 
should come first, and then the Ndrisfa-homas ; those that come from 
the Archetype may be further removed, because they are not directly 


mentioned in the Vedic text [they are only inferred on the basis of the General 
Law that the Ectype is to be performed like the Archetype].’' 

SUTRA (19). 

[Answer] — According to BIdarayana, the ectypal details should 

COME AT THE END ; BECAUSE THOSE THAT COME FROM THE 

Archetype are such as are included in what is 

EXPRESSED BY THE WO&DS LAYING DOWN THE 

Principal Sacrifice. 

Bhasya. 

The teacher Badarayana has held the opinion that the ectypal details 
should be performed at the end. — Why ? — Because those that come from the 
Archetype are such as are included in what is expressed by the words laying down 
the Principal Sacrifice; Le. those details’ that belong to the Archetype are 
included in what Is expressed by the words laying down the Principal 
Sacrifice; and the following words (which lay down the Upahomas ) — ‘He 
offers the oblation saying Agnaye svdhd, Krttikdbhyah svahd , etc. etc. ’ — come 
after the words laying down the Principal Sacrifice. 

From all this it follows that in accordance with the Order of Sequence 
indicated directly by the Vedas, the Upahomas should come after the 
Ndristahomas. 

SUTRA (20). 

Also because we find other texts pointing to the same 

CONCLUSION. 

Bhasya. 

There is another text a’lso which points to the same conclusion — 
‘ Adhvarasya purvamathdgrierupapraiti etat karma yadgnikarma ’ [‘ The Fire 
comes before the Sacrifice ; because the rites relating to the Fire come first ’ J ; 
this shows that what is laid down later should be performed later. 




Adhik arana (10) : Exception to the preceding Adkikarana : 
The 4 Gambling ’ and other acts should be done before 
the i Abhiseka \ ‘ Consecration by Water \ 

SUTRA (21). 

The place of the ‘ AbhI§Eka 5 being fixed, the place of the acts 

PRECEDING IT MUST BE THAT SAME ; BECAUSE THESE LATTER 
ARE DIRECTLY CONNECTED WITH THAT PLACE ; THE 
OTHER BEING A MERE REASONING. 


Bhasya. 


In connection with the Rajasuya we re&d~\Akmirdivyati—&haunak. 
shepamakhyapayati — Abhmchyate * [‘ He gambles with dice, — recites the 
legend of Shunahshepa — is consecrated by water 

In regard to this, there arises the question — Are the Gambling and the 
rest to be done at the end ? Or before the Consecration by Water ? 

The Purvapaksa view is that according to the principle laid down in 
the foregoing Adhikamna — to the effect that ‘according to Badarayana, 
the ectypal details come at the end’ — the acts of Gambling and the rest 
should be done at the end. 

In answer to this we have the. following Siddhanta : — They should be 
performed before the ‘ Consecration by Water’, whose place is fixed; the 
* Consecration by Water 5 has its place fixed by the text, ‘ He is consecrated 
with water at the time of the Mdhendra hymn ’ ; and in observance of this 
direct assertion, the acts in question should be performed before the 
‘Consecration by Water’. — The other — i.e. what has been stated as the 
opinion of Badarayana — is a mere argument [and hence has no authority 
as against the said Direct Assertion]. 



Adhikarana (11) : The c Sdvitra-homa 5 and the other acts 
are to he performed before the ‘ Dihsan%yd\ 

SUTRA (22). 

That (Ectypal detail) also which is mentioned before 
the Archetypal detail [should be performed 

BEFORE THIS LATTER]. 


The Fire-laying Rite is enjoined in the text — ‘Fa hfamvidvanagnih- 
chmute ’ [‘ One who knowing this sets up the Fire’] (Taitti. Sara. 5. S. 2. 1) ; 
in connection with this Rite, the Sdmtra-homas [oblation to Sairitr], the 
Ukhdsambharana [Preparing the Fire-place], the Ispaka (Bricklaying) and 
Pa8hu (Animal-sacrifice) have been mentioned before the Diksanlyd. 

In regard to this there arises the question — Are all these acts {Sdvitra- 
homa and the rest) to be performed first ? Or the Dikaaniya sacrifice ? 

The Purvapaksa view is that — “ the ectypal details should be performed 
at the end, in accordance with the principle that ‘ according to Bddarayanci 
the ectypal details are to be performed at the end \ ” 

In answer to this we have the following Siddhdnta : — The Sdvitra-homa , 
the Istakds, the Animal -sacrifice, and the Ukhaaambhararux should be per- 
formed first ; — why ? — because of the reading of the direct Vedic text ; 
that is, the Diksanlyd has been laid down, but before that have been laid 
down the Sdvitra-homa, the Istaka, the Animal-sacrifice, and the Ukhd- 
aambharana ; and hence it follows that these latter should be performed 
first (before the Diksaiiiya). 




Adhik arana ( 12 ) : The Embellishments of the Sacrifieer are 
to be performed before the IF earing of the 
gold-ornament* 

StJTRA (23). 

When thebe is collocation (of Ectypal and Archetypal details), 
the ‘Wearing of gold as pointed out, should come 

AT THE END. 

Bhdsya. 

In connection, with Fire -laying, the ‘ wearing of gold ’ and such acts 
have been mentioned after the Dikmniyd ; — and there are certain embellish- 
ments of the Sacrificer which come in from the Archetype by virtue of the 
General Law (relating to the Archetype and Ectype), whose time of per- 
formance is about the same as the said ' wearing of gold \ 

In connection with this, there arises the question— Is there no restriction 
as to the order in which these acts are to be performed ? Or should the 
‘wearing of gold ’ and the like be done first? Or the embellishments of 
the Sacrificer ? 

The Purvapaksa view is that there is no restriction ; or just as, on the 
strength of the perceptible order of the ‘ Verbal texts the Ukhdsambharana 
and other acts are done before the Dikmniyd (as explained under the 
preceding Su. 22), so (on the same ground) the ‘ wearing of gold * and the like 
also should be done before the Dikmniyd ”. 

Against this, we have the following Siddhanta : — The Embellishments of 
the Initiated Sacrificer should be performed first ; — why ? — because on the 
strength of the order of sequence of Verbal Texts in relation to the Dikmniyd, 
— and also on the strength Of the General Law (relating to Archetypes and 
Ectypes),— both the acts in question (Embellishment of the Sacrificer and 
the wearing of gold) should be done after the Dikmniyd. As regards the 
order of sequence of these two acts in relation to themselves, — there is no 
perceptible order of verbal texts which would establish the precedence of 
the one or the other, as there was in the case of the Ukhdsambharana. 
But in connection with the Archetypal Sacrifice, the embellishments are 
mentioned first ; — and in connection with the Ectype, the wearing of gold 
is mentioned next ; — hence the order of sequence between them should be as 
pointed out by these two facts ; that is, the Ectypal should come at the end. 

. Question — “ [When the order of sequence is so clearly pointed out] 
why shoxild there be any suspicion of their collocation' ? ” 

Answer — As a matter of fact, it is their collocation that is manifest. — 
Or, we may take it as a doubtful statement in regard to something on which 
there is no doubt ; as we find in such assertions as — ‘ Brahmanas learned 
in the Veda and performing many sacrifices should attain the highest state, 
14 





ADHYAYA y. 

pada in. 

Amgkarana (1) : The numbers , c Eleven ’ and the rest, are 
to be made, up by all the performances collectively. 

SUTRA (1). 

[POrvapaksa] — “ These should be multiplication of the acts, 

BECAUSE EACH ACT IS DIFFERENT ; THE NUMBER THEREFORE 
MUST BE TAKEN AS APPERTAINING TO EACH INDIVIDUAL 
ACT, — LIKE THE * MIXED CURD-BUTTER 

BMsya. 

In connection with the Agnisomlya Animal, we read — ‘ Skadasha prayajdn 
yajati ’ (Taitti. Sam. 6. 3. 7. 5) — ‘ Ekadashanuyajanyajati ’ (Taitti. Sam. 
6. 3. 11. 6) [‘ He offers eleven Praydja Sacrifices’, ‘He offers eleven Anuydja 
Sacrifices’]; — again in connection with the Chaturmdsya Sacrifice, — ‘ Nava 
prayajdn yajati , navanuyajan yajati ’ (Taitti. Sam. 1. 6. 3. 3) [‘He offers 
nine Prayajas ; he offers nine Anuyajas’] — again, in connection with the 
Fire-laying — ‘ Sadupasadah ’ (Taitti. Sam. 6. 3. 11. 6) [‘ There are six 
Upasad offerings’]. [At the Jyotistoma, which is the archetype of the 
Agrmomlya, there are ‘ five Prayajas ’ and 'five Anuyajas 1 and ‘ three 
Upasads ’.] 

In regard to these, there arises the question — Is the number ‘ eleven ’ 
—-or, at the Ghaturmdsya, the number ‘nine’, — or at the Fire-laying, in 
regard to the Upasads, the number ‘six’— to be made up in connection with 
each of the five Prayajas — and each of the five Anuyajas — and each of the 
three Upasads ? Or is the number to be made up by all the performances 
(of the Praydja, or the Anuydja, or the Upasads) collectively ? 

[At the Archetype, Jyotistoma, there are five Prayajas (five Anuyajas and 
three upasads), at the Ectype, Agnisomlya, there are to be eleven Prayajas. The 
question is — How is the number eleven to be made up ? ■ Does it mean that each 
of the five Prayajas is to be repeated eleven times, there being fifty-five in all ? Or, 
does it mean that the whole lot of five is to be repeated collectively, twice — thus 
making up the number ten, and os the eleventh, the last one of the Prayajas is to 
be done once again ?] 

On this question we have the following Purvapaksa — “ The number should 
vary with (and apply to) each principal act ; — why ? — because the actions are 
different and they are principal acts (not subservient to any other act); 
— and the number is laid down in reference to them ; — whenever a detail 
or qualification is laid down in close proximity to a number of principal 
acts, it must vary with each of those acts ; as for instance, when it is laid 
down that ‘ the Anuyajas should be offered with mixed - Curd-Butter the 
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shabara-bhAsya ; 


qualification that the Butter used should be mixed with Curds is taken to 
vary with, and apply to, each of the Anuydjas 

StJTRA (2). 

[Siddhanta] — In reality, inasmuch as the number pertains to 

ALL COLLECTIVELY, IT SHOULD BE UNDERSTOOD TO 
BE MADE UP BY REPETITION. 

Bhapya. 

The number should be taken as to be made up by ail collectively. — 
Why ? — Because Number is a property that resides separately in the sub- 
stances concerned ; and where there are no separate or diverse substances, it is 
conceived of as due to repetitions of the same substance ; but this repetition 
would be permissible only to that extent up to which no diversity would 
be possible ; so that, to the extent that there is diversity, the number should 
rest in that diversity itself. — For this reason, the number in question should 
be made up by ail the acts collectively. [As a rule, the number 4 eleven ’ 
subsists in ‘ eleven ’ separate things ; but when the eleven distinct things 
are not there, — as in the present case, there is only one Prayaja, — then the 
number has to be made up by repeating the same thing eleven times; i.e. 
there would be eleven Praydjas. — But we would" be justified in bringing 
eleven distinct units, only if we could not find any ground for differentiating 
below that figure. In the case in question, however, we find that we can 
have a unit of five Praydjas, on the basis of the fact that there are this 
number at the Archetype. We can therefore admit of a repetition of only 
this unit of five Praydjas, and not a repetition of a single Prayaja , eleven 
times.] 

As for the case of the ‘ mixed Curd-Butter ’ that has been cited, — 
the quality of being a mixture is not one that cannot subsist in a single 
substance, — it is not one that must subsist in diversity ; nor is it one which, 
being brought about in connection with one act, helps other acts also; con- 
sequently, in this ease, it is necessary to take it as varying with each act. — 
Number, on the other hand, is a quality that can help several things in 
common ; because it requires several things for its existence,-— It is only 
when the number * eleven Ms taken as made up by all the acts collectively 
that the declaration of ceremonial procedure, which indicates the con - 
comitance of the acta, becomes duly observed. 


Adhikarana (2) : Of the 4 three Upasads \ each has to he 
repeated at its own place and time— in order to 
make the 4 six Upasads ’ prescribed for the 
Agnisomiya. 

SUTRA (3). 

There should be multiplication of the Upasads at their own 

PLACE AND TIME, BECAUSE THE ORDER OF SEQUENCE 
AMONG THEMSELVES HAS BEEN FIXED. 

Bhdsya. 

[At the Fire-laying Rite there are to be ‘ six Upasads ’ (Taitti. Sam. 
6. 3. 11. 6) ; at its archetype there are 6nly three Upasads ; ■ the number 
* six ’ has, according to the preceding Adhikaranux, to be made up by repeat- 
ing all the three Upasads. ] Now in regard to this repetition of the Upasads, 
there arises the question — In this repetition like the ‘ repeated fall of the 
measuring rod’ [which is let fall on the ground only by its two ends, so that 
the Second fall is of the two ends together, and that also only after the first 
fall of the two ends, — similarly in the case in question, the repetition of 
the three Upasads would be in this way that the second performance of the 
three Upasads would come after all the three Upasads had been performed 
once] ? — -Or is each of the Upasads repeated at its own place and time 1 

On this question, we have the following Purvapaksa : — “It is in the 
very nature of things to be repeated that they are repeated * like the repeated 
fall of the measuring rod ’ ; for instance, when it is said — ‘ The Anuvdka 
should be recited thrice what is done is that it is recited from beginning 
to end, and then it is again begun at the beginning. — Hence in the case of 
the Upasads, the repetition should be * like the repeated fall of the measuring 
rod 

In answer to this we have the following Siddhanta : — There should be 
multiplication of the Upasads at their own place and time ; — why ? — because 
the order of sequence among themselves has been fixed ; the order of sequence 
among the three Upasads has been fixed by the following text- — ‘ The first 
Upasad should be done first; after that is done, the middle one should be 
done ; and after the middle one, the last one is to he done \ — Now if the 
repetition were in the manner of ‘ the repeated fall of the measuring rod 5 , 
then the second performance of the first Upasad would come after 
that of the last (third) one,— this multiplication (repetition) would not be 
at its own place and, time (as prescribed by the text just quoted). — This 
discrepancy does not occur if there is repetition of the first Upasad at its 
own place and time. — Hence we conclude that the multiplication of the 
Upasad should be at its own place and time. 


Adhikarana (3) : In the case of the £ Samidheni Verses 
the additional verses come in at the end . 

SUTRA (4). 


[POrvaeak?a]— -“ The * Dhayya ’ verses should come -between 

THE * SImIDHYAMANAVATI ’ VERSE AND THE ‘ SaMIDDHAVATI * 

verse; because they have been eulogised as 

LYING BETWEEN JlEAVEN AND EARTH.” 

BM$ya. 

The ‘ Samidhenl verses ’ have been spoken of in connection with the 
Darska -Purnamdsa sacrifices, in the text — * Sdmidhenlranmha ’ [* He recites 
the Samidhenl verses ’] (Taitti. Sam. 2. 5. 8. 2). In regard to the number 
of these verses, there are several alternatives laid down with a view to definite 
desirable results, such as * For one who desires social standing, one should 
recite twenty-one’ (Taitti. Sam. 2. 5. 10. 2), and so forth. — These numbers 
are to be made up by introducing additional verses, as is going to be 
explained later on (under Su. 10. 5. 26). 

[Of ‘ Samidhenl verses' proper, the number is only eleven ; these have been, 
translated by Eggeling in his translation of the Shatapatha Brahmaria, in a foot- 
note, on p. 102. But in regard to actual practice, varying numbers have been 
laid down : The Shatapatha speaks of fifteen under I. 3. 5. 7 ; — of seventeen, under 
1. 3. 5. 10 and 3. 1. 3. 6 of twenty-one, under 3. 3. 5. 11. There are several 
ways of -making up these numbers : For making up ‘fifteen’,* the device laid 
down is to secure the four additional verses by reciting the first and the eleventh 
verses thrice instead of once ; while ‘twenty-one’ is made up by bringing in 
additional verses from the Tenth Mandala of the Ifgveda.] 

In regard to this, there arises the question — Are the additional verses 
to come at the end (after the original verses) ? Or do they come between, 
the ‘ Samiddhyamdnavatl Verse ’ [‘ SarnMhyamdnd’dhvarah etc — Rgveda, 
3 . 27 . 4 ], — and the c SamiddhavaM verse 1 [* Samiddho agna ahuta etc. ’ — Ijtgveda, 
5 . 28 . 5 ] ? 

On this question, the natural conclusion — supported also by the principle 
enunciated under Su. 5. 2. 19 — is that they should come in at the end. 

As against this we have the following view [which is regarded as the 
Purvapaksa of the Adhikarana] — “ The additional verses should come in 
between the ‘ Samidhyamdnavati verse ’ and the ‘ Samiddhavatl verse — Why ? 
— because they have been eulogised- — praised— as lying between Heaven and 
Earth, in the text — ‘ This (Earth) is Sami(Mhyamdnavati and that (Heaven) 
is Samiddhavali, what comes between is the Dhayya ’ ; — here the Dhayya 
(which is the name of the additional verses), is described as the sky 
(between Heaven and Earth), which shows that these verses are to be recited 
between the two verses named ; so that they should not come in at the 


•adhyaya y, pIda in, adhikaba^ta (3). 
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SUTRA (5). 

[Siddhanta] — Itt fact, it is only those verses that are called 

* DhIYYA * [THAT MAY COME IN THE MIDDLE; — THE OTHERS 
MUST COME AT THE END]. 

Bhasya. 

In reality, it is only those that are called by the name * Dhdyyd * that 
may come in the middle (between the two verses named in the preceding 
Sutra) ; because it is under that name that they have been spoken of in the 
eulogistic text quoted ; and it is on the basis of this eulogy and name that 
we have such assertions as — ‘ The two verses containing the term prtJmpaja 
[i.e. Rgveda 3. 27. 5-6] are the two Dhdyyds % and * the two verses in the 
Usnik and Kakup metres are the two Dhdyyds \ 

Question — “ What are these mantras that are called ‘ Dhdyyd ’ ? We 
do not find this term used anywhere 

Answer — The Samidheni verses themselves are ‘ Dhdyyd 

“ How so ? 4 

The words of the revered Panini (3. 1. 29) are as follows — ‘ The terms 
(1) Pdyya, (2) Sanndyya, (3) Nikdyya, and (4) Dhdyyd are used in the sense 
of (1) a measure, (2) an offering-material, (3) a residence, and (4) the 
Samidheni verses ’ ; — on the strength of this Smrti-text, we infer the Vedie 
text (to the same effect). 

“To which of the Samidheni verses is the name Dhdyyd applied?” 

Answer— It appears that the name is applied to all the Samidheni verses. 
But in the present context, from what has been said under Su. 4, to the 
effect that ‘the Dhdyyd should come in between the Samidhyamdnavati 
verse and the Samiddhavati verse — it would seem that from among all the 
Samidheni verses , it is only a few specified ones to which the name ‘ Dhdyyd ’ 
is meant to be applied. 

“ But from the words of Panini, all the Samidhems should come equally 
under the name ‘ Dhdyyd ’. ” 

Not so ; because even so, the application of the name to a few selected 
ones only would be quite compatible (with the words of Panini). 

“ If only a few selected ones are to be included under the name, which 
ones are they ? ” ■ - 

Answer — They are just those verses that contain the term ‘ dhdyyd ’ ; 
these alone are the Dhdyyd verses ; and it is only if these alone are meant, 
that the said declaration (that the Dhdyyd verses are to come between the 
two verses, Samidhyamdnavati and Samiddhavati) can have any sense ; — 
and when the declaration serves a useful purpose under this restricted sense, 
no other verses could be regarded as ‘ dhdyyd ’ ; as there would be no 
authority for their being so regarded. 
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SUTRA (6). 

The verses in the ‘D?mk’ and ‘ Kakdp ' metres are 

FOUND AT THE END. 


The two verses in the 'Vanik' and ‘ Kakup ’ metres are actually fmrnd 
recited at the end; as is clear from this text- 1 Yajjagatya parMyat 
antam yajrnxm gachchhet, athn yat tristubhd paridadhati nardam gachchhaU 
r‘ If he places the Paridhi sticks with the Jagatl metre, then the Sacrifice 
will reach completion; if he places the Paridhi- sticks with the Trim? 

metre, the sacrifice will not reach completion 

“But here we find the Tristup metre spoken of as coming at the end, 
not the UmiJc and the Kakup.” 

Answer — It. is the TJmik and the Kakup that are spoken of here as 


“ How so ? ” 

Because we find the eulogy at the end to the effect that— 1 The Tristup 
is virility itself ; the Umik and the Kakup constitute the virility of the 
TristW \ where the effect has been spoken of (figuratively) as the cause. 




A.DHTKABANA (4) : The verses added to the ‘ Bahispavamdna 5 
should come in after the ‘ Paryasa \ -at the end. 
StTTRA (7). 

PUrvapak^a continued] — “When verses are added to the 

* BAHI?PAVAMANA ’ HYMN, THE ADDITIONAL VERSES SHOULD 
COME IN BEFORE THE ‘ PARYASA 5 ; AS IT IS SO SEEN 
AT THE ‘DVADASHAHA’ SACRIFICE.” 

Bka#ya. 

There are certain sacrifices at which additional verses are to be used ; for 
instance — ‘ Bkavimshendtirdlrena prajakdmam ydjayeyuh, trinavenaujas. 
fcdmam, trayastrrhshena pratisthakanvam ’ By the Atiratra with twenty-one 
verses, they should sacrifice for one desiring offspring ; by one with twenty- 
seven verses, for one desiring glory ; and by one with thirty-six verses, for 
one desiring social standing’] (Taitti. Bra. 2. 2. 4. 7). Here the various 
numbers are to be made up by adding other verses — as is going to be 
explained later on (under Su. 10. 5. 26). 

How in regard to the additional verses brought into the Ectypal 
modifications of the Bafmpammana, — there arises the question — Are these 
additional verses brought in at the Ectypes, to come in at the end ? Or 
before the Paryasa ? 

[At the Bahispavamdna, which is the Archetypal Hymn, there are only three 
triads of verses, i.e. 9 verses in all — the three triads being named (1) 1 Stotnya ’ , 
(2) ‘ Anurupa \ and (3) * Paryasa ' ; — in order to. make up the number twenty- 
one, four verse-triads, i.e. twelve verses, have to be added; for making up the 
number twenty-seven, six verse-triads, i.e. eighteen verses, have to be added ; and 
for making the number thirty-six, eight verse-triads, i.e. 24 verses, have to be 
added.] 

On this question, the Purvapaksa view is as follows : — “ The additional 
verses should come in before the ‘ Paryasa as has been seen at the ‘ Dvadashaha ’ 
sacrifice. That is, in connection with the Dvddashaha sacrifice it is said— 

‘ There are two Verse-triads, the Stotnya and the Anurupa ; there are verse- 
triads called Vrsanvat ; and the last verse-triad is the Paryasa ’ [where the 
Vrsanvat verse-triads appear before the Paryasa] ; on the same analogy 
in the case in question also, the additional verse-triads should come in before 
the Paryasa, the last verse-triad 

SUTRA (8). 

[PCrvapak^a concluded ] — “The name ‘Paryasa’ also stands 

FOR .THE END.” 

Bhasya. 

“ In common parlance, the term 1 paryasa ’ is found to be used in the 
sense of end; as in such expressions as * hsetra-paryasah 11 (‘ end of the field*). 


shabara-bhIsya : 
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‘ nadiparyasak ’ (‘ end of the river ’). Thus from the very name * Paryam * 
it follows that the verse-triad of that name should come at the end [and it 
follows as a necessary corollary that the additional verses must come in A 
before it].” 

StJTEA (9). 

[Siddhanta] — In reality, it should come in at the end, as already 

EXPLAINED. 

Bhdpya. 

Such additional eotypal details as those under question should come 
in at the end ; as has already been explained under Su. 5. 2. 19, above. 


SUTRA (10). 

AS REGARDS THE ‘ DVADASHAHA ’ SACRIFICE, WHAT IS DONE THERE 
IS BY VIRTUE OF THE DIRECT DECLARATION. 

Bhdsya. 


It has been argued above (under Su. 7) that * it has been so found to 
be the case at the Dvadashaha sacrifice ’ ; — this has got to be refuted. — The 
answer to this is that what is done at the Dvadashaha sacrifice is by virtue of 
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the. direct declaration to the effect that ‘ There are two verse-triads, Stotnya 
and Amirupa ; there are the verse-triads called Vrmnvat ; and the last verse- 
triad is tire Parydsa ' ; — and no burden is too heavy for a Vedic declaration. 
[Hence what is so declared has to be accepted ; but there is no such declara- 
tion in connection with the case in question]. 


SUTRA (11). 

Also because the Bahi§pavamana is not a modification of the 
Dvadashaha. 


Bhdsya. 

The Bahippavamana (which we are considering) is not a modification 
(Ectype) of the Dvadashaha; hence it is not necessary that it should take 
in the details of this latter. 

StjTRA (12). 

In fact, even in what is a modification of the DvIdashaha, [the 

ADDITIONAL VERSES COME AT THE END] BECAUSE THEY ARE NEW 

[and their place has not been otherwise fixed] 

Bhdsva. 


are Ectypes of 
1. — How so 7 — 
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Became they are new ; that is, as for the ‘ Vrpaitwi, verse-triads’, it is only 
the VrpaQvat verses proper that are placed before the Parydsa [those how- 
ever whose place is not so fixed are always placed at the end}. Because 
the text speaks of the Vrsanvat verse-triads only, and what is directly stated, 
that alone is to be accepted ; it cannot be made applicable to other similar 
oases. 




Adhikabana (5) : At the aforesaid * Sacrifices with additional 
verses \ the additional Sama-music comes in in 
the middle. 

SUTRA (13). 

j POrvapak$aJ — ,f In the two later Pavamana hymns, the Sama- 

music SHOULD COME IN AT THE END.” 


Bhasya. 


Here also the sacrifices to be considered are those same where additional 
verses are brought in. At these, in the two later Pomma/na hymns, the 
additional number is made up by means of additional Sama-music— as is 
going to be explained later on (under Adhyaya X). 

In regard to these additional Sama-music, there arise© the question — 
Are these to come in at the end ? Or along with the three metres, GayaPi-i, 
Bj'hatl, and Anus tup (i.e. in the body of the Mxmt/ras composing the Hymn) '/ 
The Purvapaksa view is that “in the two later Bvh-tspwcmid rias. the 
Sama-music is to he introduced at the end. The argument in support of 
this has been already set forth above, under Su. S. 2. 10. —-Hence the 
Sdnm-musis in question should come in at the end 


SUTRA (14), 


[SlDDHANTA] — I n REALITY, THEY SHOULD COME [IN THE BODY OF THE 

Mantras themselves] along with the Metres, GAvatri. 
Rrhati, and Anus^up because op the dtreot 

DECLARATION. 


Bhd$ya. 


The Sama-music in question should come vn along with tha metres — 
OdynLri, I3rhatt, and Anuspup. — Why so ? — j Because of the direct dedaraikm. 
which says— ‘ Verily there are three wombs of the Sacrifice — Qwyatfi. Eh'hatj. 
and Anuspup; it is only in connection with these that they add or subtract, 
the Sama-music'. — Here we find it distinctly laid down that the addition 
of the Sama-music is to be made in connection with these metres. Hence 
the Sama-music cannot come in at the end — [Because t.lio verses -tidad in 
the Gdyatri metre is the first one of the Midday -Pavamana, beginning with 
the Mantra ‘ Uchchdte jdtamandhasah etc’., and also the first one of the 
A.rbhava-Pavamana, beginning with the Mantra ‘ Svddisthayd inadisph-ayd, 
etc. 5 ; while the Mantras coming at the end are in the Tristup and JctgaM 
metres, neither of which is mentioned in the text quoted as admitting tire. 
Sama-music]. 



Adhikarana (6) : 'The s Holding 5 is auxiliary to the 
Sacrifice, and the ‘Bricks' are auxiliary to the 
Fire. 

SUTRA (15) 

[PiIrvapaksa] — •“ The ‘ Holding ’ and the ‘Bricks’ spoken of in 

THE ■* AuPANUVIkYA ’ SECTION SHOULD BE AUXILIARY TO 

‘ Juice-Extraction ’ and ‘ Hearth ’ respectively.” 

Bhagya. 

In the Aupanuvakya-Section [i.e., in an isolated Section not dealing with 
any particular sacrifice — says the Subodhini], certain (a) ‘Holdings’ and 
(ft) ‘Bricks’ have been laid down: — (a) 1 Baa vai havipd haviryajatl yo 
’dabby am grhtiva somdya yajate ’ [‘ One who sacrifices to Soma after bolding 
the Adabhya offers a sacrifice with the very essence of offering-materials’] 
(Taitti. Sam. 3. 3. 4. 3) [Here the ‘ Holding * of the Addbhya (a polished 
vessel made of Udambara wood) is laid down] ‘ Pard vd etasy&yuh prftna 
eti yd’mshuh grhndti ’ [‘ If one holds the Amshu, his life reaches the fullest 
span’}. [Here the ‘ Holding ’ of the Ams/m-vessel is laid down];-— 
(6) * Istakdbhishchitrimrupodadhdti, vajriyirupadadhati ’ [* He puts in bricks 
bearing the mark of figures ; he puts in bricks bearing the mark of the 
thunderbolt ’] (Taitti. Sam. 5. 7. 3. 1). [Here the putting in of ‘Bricks' is 
laid down]; — 1 BhutestaJcd upadadhdti ’ [‘He puts in well-burnt bricks’] 
(Taitti. Sam. 5. 6. 3. 1). [Here also the putting in of ‘ Bricks ’ has been laid 
down]. 

In regard to this there arise the following questions — (a) Is the ‘ Holding ’ 
spoken of in the Aupdnavdkya-Seciion auxiliary to the ‘ Juice-Extraction ’ — 

or to the ‘ Sacrifice ’ ? (6) Are the ‘ Bricks ’ auxiliary to the * Hearth ’ 

or to the ‘Fire’? 

The Purvapaksa view is as follows : — “ The ‘ Holding ’ is auxiliary to 
the Juice-Extraction and the ‘Bricks’ to the Hearth ; — why ? — because it 
is the ‘Juice-Extraction’ that commences with the ‘ Holdings and it is 
the ‘ Hearths' 5 that commence with the ‘Bricks’ ; and as a rule, when one 
thing commences with another, the latter is ‘auxiliary’ to the former”. 

SUTRA (16). 

[Siddhanta]— -The ‘ Holding ’ and the ‘ Bricks * should be regarded 

AS AUXILIARY. TO THE ‘ SACRIFICE ’ AND THE ‘ FlRE ’ RESPECTIVELY ; 

BECAUSE THESE ARE WHAT HAVE BEEN ENJOINED ; WHILE 
THERE IS NO INJUNCTION OF WHAT HAS BEEN 
MENTIONED BEFORE (IN SO. 15). 

Bhd§ya. 

The ‘ Holding ’ should be regarded as auxiliary to the Sacrifice , and the 
‘ BHcks ’ to the Fire ; — why ? — because these are o/fnat ham been enjoined ; 
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"that la, it is the Fire that is enjoined as to be set up, in the text. ' If one who 
knowing tins sets up the Fire ’ [Taitti. Sam. 5. 5. 2. 1] ; here it is not the 
Hearth that is spoken of as to be set up ; what is laid down is the setting up 
of the Fire by means of Bricks ; that this is so is indicated by the accusative 
ending in the word ‘ Agnim \ — Similarly the text Mf one holding the 
Addbhya sacrifices to Soma * lays down the connection of the Addbhya with 
the Sacrifice ; so also it is the connection of the Afhshu with the Sacrifice 
that is laid down [in the text ‘ If one holds the Athshu, his life reaches the 
fullest span ’] ; such being the case, this text will have served its purpose 
when it has expressed the said connection (of the Holding) with the Sacrifice, 
and has brought about the declared connection. — Similarly the other text 
will have served its purpose by having once established the connection (of 
the Bricks) with the Fire. 

Then again, there is no injunction — of the Hearth and the Juice- 
extraction ; these two are nowhere laid down as to be brought about (for 
their own sake) ; in fact, they have been laid down only as subsear ving the 
purpose of other things. 

“ What is the use of this discussion ? ” 

If the ‘ Holding * were auxiliary to the Juice-extraction , then it would 
have to be done at each such extraction ; similarly if the ‘ Bricks ’ were 
auxiliary to the Hearth, they would have to be put in at every Hearth 
whereas, if the ‘ Holding ’ is auxiliary to the Sacrifice , it need be done only 
once (in course of the entire Sacrifice) ; and if the * Bricks * are auxiliary to 
the Fere, they need be put in only once. 












Adhikarana (S) : The ' Figure-marked' and other Bricks 

should be put m before the 4 Lokampfnd ’ Brick . 

St}TRA (20). 

[The said Bricks should be put m] before the 4 Lokamprna ’ Brice ; 

BECAUSE THIS LATTER IS MEANT TO SERVE THE PURPOSE OF 
MAKING UP DEFICIENCIES. 

Bhasyct. 

Under the Aupamtvabya section, certain Bricks have been spoken of— 

(a) c He puts in the thunder- bolt-marked bricks, he puts in the figure- 
marked bricks ’ (Taitti. Sam. 5. 7. 3. 1) ; — He pufs in the well-burnt bricks ’ 
(Taitti. Sarii. 5. 6. 3. 1) ; — we have learnt from the preceding Adhikarapa 
that these bricks should be put in at the Central Hearth. 

Now there arises the question — Are these to be put in before the 
‘ Lokamprna ’ Brick ? or after it ? — [The brick that is put in with the 
mantra * Lokamprna chhidram prna ’ (Taitti. Sam. 4. 2. 4. 4) is called the 
V Lokamprna Brick 

The Purvapaksa view is that “ they should be put in after it, according 
to the principle laid down under Su. 5. 2. 19 ”. 

In answer to this we have the following Siddhanba : — They should he 
pul in before the Lokamprna Bride, because this latter is meant to serve the 
purpose of making up deficiencies (filling up gaps) ; — that it is meant to serve 
this purpose is clearly declared in the text — ‘Whatever may be wanting, 
whatever gaps there may be, all that they make up by this brick, saying — 
Lokaprna chhidram prna [fill up the region, fill up the gaps] \ What is 
said in this text is something new (not already known), hence we conclude 
that this passage, though apparently commendatory, should be taken as 
mandatory.— From all this it follows that the bricks in question should be 
put in before the ‘ Lokamprna ’ bricks. 


Adhikarana (9) : The 1 Agnihotra ’ and other Rites should 
he performed in Fire consecrated by the performance 
of the Isti. 

SUTRA (21). 

Rites should be performed in the consecrated Fire, as consecra- 
tions ARE MEANT FOR THAT PURPOSE. 

BMsya. 

In connection with the Fire-laying Rite, the Pavamdna sacrifices 
have been laid down ; — there are certain compulsory Rites to be performed, 
such as the Agnihotra ; and others that are not compulsory, such as the 
offerings to Indrd r Agni. 

In regard to these, there arises the question— Should these Rites be 
performed after the performance of the Pavamdna sacrifices ? Or should 
they be performed in the Fires just after they have been duly installed 
[and the Pavamdna sacrifices have not yet been performed] ? 

The Purvapaksa on this question is as follows : — “ They should be 
performed in the Fires just after they have been installed. — Why ? — Because 
the man becomes fit to perform the Rites as soon as the Fires have been 
installed ; as is clear from such texts as — (a) ‘ The man who has installed 
the Fires should not put in wet fuel ( b ) * When Fire has been produced, 
they follow it with the Agnihotra ’, where it is shown that the Agnihotra should 
be performed as soon as the Fires have been installed, — From all this it 
follows that it is not necessary to wait for the performance of the Pavamdna 
sacrifices.” 

In answer to the above, we have the following Siddhdnta : — Rites should 
be performed in such Fires as have been consecrated by means of the 
Pavamdna sacrifices. — -Why ? — -Because Consecrations are meant for that 
purpose ; as a matter of fact, such names as the ‘ Ahavaniya ' and the rest 
(which are applied to the Fires in which sacrifices are made) connote con- 
secration ; so that until there has been some consecration, no fire could be 
recognised as ‘ ahavaniya \ — From this it follows that Rites are to be per- 
formed in consecrated Fires. 

SUTRA (22). 

What has been put forward is an ' observance ’ following upon 
the Installation of Fires, ahd this latter has been already 
accomplished. 

Bhdsya. 

As for the text that has been quoted — ‘ The man who has installed the 
Fires should not put in wet fuel — it is only right that such acts should 
be done as soon a^ the Fires have been installed ; because it is an observance 
laid down for the man who has installed the Fires ; and as soon as the Fires 
15 
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have been installed, the man becomes one who has installed the Fires ; so that 
it is only natural that the observance should follow immediately, as * the 
installation' of the Fires ’ has been already accomplished. 

SUTRA (23). 

' £ But the Agnihotra and the best should be performed before 

THE PAVAMANA— AS INDICATED BY THE TEXT (ALREADY 
QUOTED).” 

Bhasya. 

It has been argued by the PurvapaJcsin that “ there is the text [‘ When 
the Fire has been produced, they follow it with the Agnihotra ’] indicating 
that the Agnihotra should be performed as soon as the Fires have been 
installed, even before the Pavamana sacrifices — This argument has been 
reiterated in the present Sutra. 

SUTRA (24).. 

IN REALITY, THE TEXT QUOTED IS A COMMENDATORY DECLARATION ; 

BECAUSE THE THING IS" ALREADY THERE. 

Bhasya. 

The sentence quoted is purely commendatory. — Why ? — Because the 
thing is already there ; that is, there already exists another Agnihotra - 
offering. The teachers of the Veda have considered the question as to why 
there should be no Agnihotra-offering (before Pavamana), when the Agnihotra 
has to be offered (on the installation of the Fires) ; and the explanation is pro- 
vided by the following text — ‘ If one offers the oblation with a Yaf us-mcmtra, 
he offers two oblations which have not been previously offered ; if he does 
not offer the oblation, Agni would come down upon him ; therefore he should 
offer the oblation in silence \ — It is this silent offering [and not the regular 
Agnihotra] that has been eulogised in the commendatory passage in question. 

, StJTRA (25). 

Also because it would be incompatible with the Principles 

ALREADY DETERMINED. 

Bhd§ya. 

If the Agnihotra and other rites were performed immedia tely after the 
Installation of the Fires (before the performance of the Pavamana sacrifices), 
then that would militate against the principle already determined above, 
under Su, 3. C. 12 [where it is shown that the Pavamana sacrifices help 
in tire installing of the Fires, which shows that the installation of the Fires 
is not complete without the performance of the Pavamana]. 

From, all this it follows that the said Rites should be performed only 
in the duly-consecrated Fire. 


Adhikarana (10) : The observances to be kept by the 
c Agnichit \ t Fire-installer \ during the rains , should 
come after the performance of the Sacrifice 
of ‘ Agnichayana \ 

SUTRA (26). 

[PCRVAPAKSA] — “ AS SOON" AS THE FlRE HAS BEEN INSTALLED (SET 

UP ON THE ALTAR) THE MAN HAS BECOME AN ‘ AGNICHIT ’ (‘ FlRE- 
INSTALLER ’); HENCE IT IS PROPER THAT HE SHOULD BEEP 
THE OBSERVANCES FORTHWITH ; AS THE CONDITION 
(ON WHICH THE KEEPING OF OBSERVANCES IS 
CONTINGENT) HAS BEEN FULFILLED.” 

Bhasya. 

We read of certain observances in the following text— 4 When it rains, 
the fire -installer should not run, — he should not approach his wife, — the 
fire-installer should not eat birds ’ and so forth. 

In regard to these observances, there arises the questitta — Should these 
observances be kept as soon as the fire has been simply set up,- on the altar ? — - 
Or after the performance of the whole sacrifice of Agnichayana, (Fire-installa- 
tion) ? 

On this question, the Purvapakaa view is as follows 44 They should 
be kept as soon as the fire has been set up on the altar. Because the man 
who has installed, or set up on the altar, the Fire has become wa Agnichit 
(Fire-installer) ; consequently all the observances that have been prescribed 
for the 4 Agnichit \ become incumbent upon him immediately after the setting 
up of the Fire ; because as soon as the contingency upon which an act was 
contingent has been fulfilled, the act should be done. — Hence the observances 
should be kept immediately after the setting up of the Fire on the Altar.” 

SUTRA (27). 

[SlDDHANTA]— IN REALITY, THEY SHOULD BE KEPT AT THE END OF THE 

‘ Agnichayana * Sacrifice; because they are included 
in the / declaration of the ceremonial procedure \ 

Bhd§ya. 

As a matter of fact, the 4 declaration of the ceremonial procedure ’ of a 
sacrifice brings up only those acts that subserve the purposes of that sacrifice ; 
— the observances in question do not subserve the purposes of the sacrifice; 
in fact, they subserve the purposes of the Agent. — How so ? — Because it is 
the Agent alone that is mentioned in the prohibition — ‘When it rains he 
should not run, he should not approach his wife ’ and so forth ; none of these 



1) are possible as subserving the purposes of the saerifiei 
;ould their prolubifcion subserve any purposes of the sacrific. 
3 ugh the observances are acts subserving the purposes t 
?y come in as to be kept by the man who has set up tf 
>iy after this setting up." 
reply. 

SUTRA (28). 

; the • Fire ’ that is indicated as the ' Objective 


llation ’ is for the purpose of the Fire ; because when a tiling 







Adhikarana (11) : The ‘ Initiation 5 ts complete only after 
the perfoinname of the Dtksaniyd Lsti, 

SOTRA (29). 


[POEVAPAKSA3 — ” It is only after he has been declared to is so 
(by the Adhvarytt Priest), that he shotted be regarded 

AS 4 INITIATED ’ BY ALL THE METHODS DESCRIBED ; BECAUSE 
ALL ARE SPOKEN OF AS CONNECTED 'WITH 
THE ACT OF INITIATION.” 


In connection with the Jyotistoma we read — ‘ Agndmisnavamekdda- 
shakapdlatn nirvapet dilcs i^amanah ’ [‘ When one is going to be initiated 
he should offer the cake baked upon eleven pans to Agni-Vismi'''] (Taifcti. 
Sam. 5. 5. 1. 4) [where the Diksaniyd I$ti is laid down]. — Then again, we 
meet with such texts as — ‘ He initiates him with the stick’ (Taitti Sam. 
•6. 1. 3. 5) ;— ‘He initiates him with the girdle-zone 5 ; — ‘ He initiates him 
with the black-antelope-skin * (Taitti. Sam. 6. 1. 3. 2),— and so forth. 

In regard to this there arises the question — Does the man become 
‘ initiated ’ by all the methods that are laid down ? Or, simply on the 
completion of the Diksaniyd Isti ? 

On this question, the Purvapaksa view is as follows : — “ It is by all 
the methods that he becomes initiated. — Why so ? — Because all are spoken 
of as connected with the act of Initiation ; the connection with Initiation is 
present in all the methods described — .* He initiates with the stick which 
means that ‘ he brings about his initiation * ; if the man were to be an ‘ initiate ’ 
on the completion of the sacrifice only, then how could the priest bring about 
his initiation ‘ with the stick ’ ? From this it is clear that the man does not 
become an ‘ initiate ’ by means of the sacrifice only. — Nor do we find the name 
‘ initiate ’ applied to him at the end of the sacrifice — the name is applied 
to him only when he is addressed as such. Hence it follows that he could 
not be regarded as an ‘ initiate ’ after the sacrifice only.- — Then again, 
so long as combination (of all the methods of Initiation) is possible, it oannot 
be right to treat them as optional alternatives, because in the latter case 
every one of the methods would in one case have to be rejected, and this 
would go against the declaration of the ceremonial procedure (which takes 
in all the methods). — Thus the conclusion is that, though the sentences 
speaking of the various methods of Initiation are different, yet, they are 
all construed together, on the strength of the declaration of the ceremonial 
procedure ; so that the man should be regarded as an ‘Initiate ’ only after 
he is declared to be so (by the Adhvaryu Priest, who makes the declaration 
‘this Br&hmana has become duly initiated ’).” 
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SUTRA (30). 

[Siddhanta]— In reality, he should be regarded as an ‘ Initiate * 

AT THE END OF THE SACRIFICE ; AS THE SACRIFICE IS FOR THE 

purpose of Initiation. As for the other texts, 

THEY SIMPLY CONNECT THE INITIATION WITH PARTI- 
CULAR OBJECTS (NOT WITH ANY ACTS). 

Bhdsya. 

In reality, the man should be regarded as an * initiate ' at the end of 
the sacrifice ; because it is for the purpose of bringing about the Initiation 
that the sacrifice is performed; i.e. the sacrifice {Diksaniya) is performed for 
one who is going to be initiated, and who is not already initiated ; and it 
could be taken as performed for one who is going to be initiated only if he 
actually became ‘initiated 1 on the completion of the sacrifice. Hence 
from the sentence it follows that the man does become ‘ initiated 5 at the 
time of the completion of the sacrifice ; when the thing which has been 
declared to be the means of Initiation has been accomplished, why should 
the man not be regarded as ‘ initiated ’ ? Specially when the sentence 
independently by itself, points out that he does become ‘ initiated ’ on the 
performance of the sacrifice. 

It lias been argued that — “the other methods also are spoken of as 
connected with Initiation, in such sentences as ‘He initiates him with a 
stick’ how could these be the means of initiation if the man were already 
an ‘ initiate * (at the completion of the sacrifice only) ? ”— Our answer to 
this is that all that the sentence means is that ‘ by means of the stick such 
a thing is accomplished’— [but no action is mentioned, through which the 
Initiation could be brought about by the stick ; the stick and other things 
could be the means of Initiation only if they accomplished some ac* or opera- 
tion ^because ‘ Initiation ’ is an j embellishment \ and an embellishment can 
be brought only by means of an action or operation, not merely by an 
object, which is not of the nature of an act. — Tupfika]. 

Secondly, it has been argued that— “ the name ‘Initiate’ is not applied 
to the man immediately after the completion of the Diksaniya sacrifice ” — 
Our answer to this is that the mere fact of a word not being used cannot 
be regarded as proof of the nonexistence of the thing expressed by that 
word ; m fact, ©yen when a thing exists, the word expressing it is not used 
it there is no occasion for using.it. 

„„ TIT however-- when going to be initiated, one should 

offer the cake baked on eleven pans to Agni-Visnu ’-clearly shows that the 
man does become an -initiate’ ontlte completion oi the said offering (sacrifice) 

Lastly, as regards the argument that “ the name * Initiate ’ to applied to 
the man only at the time that it is notified ’’,-this notification would not be 
incompatible with the view that the man becomes an -initiate. T'Z . 
completion of the sacrifice. 

Nor does this view militate against the declaration of the cermnoniat 
procedure ; because while one (the sacrifice) accomp^« “e 



ADHYAYA V, 


Initiation, the others- (stick and the rest) bring about the Initiated Man 
[so that there is no incompatibility.] 


StJTRA (31). 

The name (* Dik^anIya ’) also points to the same conclusion. 


Bhdsya. 


For the following reason also we conclude that the sacrifice is performed 
for the purpose of the Initiation, and that the name * Initiate ’ applies to the 
man on the completion of the sacrifice. — “ What reason ? — It is that 
the name also points to the same conclusion ; that is, the conclusion that has been 
deduced from reasonings is the same that is indicated by the name of the 
sacrifice. — “ How so ? ’’—The name : Diksaniyd * (* Initiatory ’) rtiwm that 
it brings about the diked, Initiation; just as the name 1 bhojamya * means 
that winch brings about eating ; and ; sndmya is that which brings about 
bathing . — From this also we conclude that the Diksamya sacrifice is per- 
formed for the purpose of the Initiation ; and that the term ‘ Initiate 1 
becomes applicable to the man on the completion of that sacrifice (Dikmnit/d). 



Adhikarana (12): There is no restriction in the order of 
the performance of the 4 Prospective Sacrifices \ 

SUTRA (32). 

[P0rvapaksa] — " There must be an order of sequence in the 

PERFORMANCE OF SACRIFICES ; JUST AS THERE IS IN THAT OF 
THE SUBSIDIARY SACRIFICES.” 

Bhdsya. 

The ' Prospective Sacrifices ’ [i.e. those that are laid down as to be per- 
formed for the purpose of bringing about particular desirable results] form the 
topic of this Adhikarana , — such, for instance, as ( 1 ) ‘One should offer the 
cake baked on eleven pans to Indra-Agni * (Taitti. Sam. 2. 2. 1.1) ; and 
others such as (2) the ‘ Cow -sacrifices % (3) tyie ‘Soma-sacrifices’, (4) the 
* Saumya-sa crifiees and (5) the ‘ Animal-sacrifices’. 

In regard to these, there arises the question— Are these ‘ prospective 
sacrifices ’ to be performed in the same order in which they are found in the 
verbal texts? Or is there to be no restriction regarding their order of 
sequence ?• 

On this question, the Puruapahsa view is as follows : — “ Among sacrifices 
there should be the same order of sequence in their performance as there is 
in the texts speaking of them ; in this way the order of the verbal texts would 
be honoured ; otherwise the order of the verbal texts would be set at nought ; 
hence in order to avoid this, the sacrifices in question should be performed 
in a definite order of sequence 

SOTRA (33). 

[Siddhanta] — In reality, it is not so; because there is no 

CONNECTION (AMONG THE SACRIFICES IN QUESTION). 

Bhdsya. 

In reality, there can be no restriction regarding the order of sequence 
(among ‘ prospective acts ’). — Why ? — Because there is no connection among 
the sacrifices in question. In regard to each one of the ‘ prospective acts’, 
.. there is a distinct declaration of ceremonial procedure ; and each of these 
declarations includes only those acts that are expressed by the words of 
that declaration. If one act does not help another, then it is hot connected 
with it either in^any order of sequence or without any order of sequence ; 
and when one act does help another, then alone the order of sequence is 
of use in its rendering of that help. — The sacrifices in question however 
are such that they do not help each other in any way. Hence an order of 
sequence would be of no use to them ; and there is no connection -among then*. 



Adhik Arana (13): The performance of all sacrifices is to 
• he preceded by the performance of the Agnistoma 

sacrifice . 

SUTRA (37). 

IN THE SENTENCE ‘ YA ETENA THE PRONOUN ‘ ETENA ’ SHOULD 
BE TAKEN AS STANDING FOR THE ‘ AoNI.HTO.MA ’ ; 
because of the Context. 

Bhasya. 

' In connection with the Jyotistoma we read — ‘ Sm vdm pmthamo yajnd- 
nam yafjyotistomah, ya etendnistvd athdnyena yajeta gartapatyameva tajjayate 
pm va mlyate 1 {'Verily the Jyotistoma is the first of sacrifices ; he who, 
without performing this sacrifice, performs any other sacrifice, it turns out 
to he as if fallen into a pit, and he perishes 

In regard to this there arises the question — -To what does the sentence 
beginning with the words ‘ ya Mena ’ refer ? — The discussion starts with this 
question. — And the answer to this is that the sentence ‘ ya etena etc. ’ refers 
to the Agnistoma (the first part of the Jyotistoma). — How so ? — Because 
of the Context; that is the sentence in question occurs in the context of 
the Agnistoma ; and as a rule, pronouns stand for things dealt with in the 
Context. 

SUTRA (38). 

Also because of the indicative text. 



There is also a text indicative of the same conclusion; this is how the- 
text reads — ‘ Yasya navatishatam stotnydh ’ [‘At which there are a hundred 
and ninety sZofrh/a-hymns ’] (Aitareya-Bra. 3. 41). It is the Agnistoma at 
which there are a hundred and ninety hymns. — “How?” — There is the 
threefold Bahispavamdna (9), the fifteen Ajyas, each of these is four so 
these make 9+ 60=69 ;— then there are 15 midday Pavamdnas ; thus the 
number becomes 84 then there are the 17 Prsthas, each of these being 
4, their number becomes 68 ; — these, with the former 84, make up 152 ; 
— then there are the seventeen Arbhava Pavamdnas ; this makes the number 
169; — lastly, there are the 21 Ydjhyafmya hymns; thus making up the 
total of 190 hymns at the Agnistoma. For this reason also the sacrifice 
referred to in the sentence in question must be the Agnistoma. 



mmmmm 


14 ) : The modification* (Ectypes) of 
must he preceded by the 1 Agnistoma 


SUTRA (39). 


[POrvapaksa] ■“ In the same sentence, the phrase ‘athanyEna’ 

SHOULD BE TAKEN AS REFERRING TO THE OTHER * FORMS ’ (OF 
THE JYOTISTOMA ITSELF) ; BECAUSE THESE ARE THE 
NEAREST (NOUNS) 


[In the same sentence that 
Adhikarana] there is the phrase 
arises the question — For what does 

stand ? Does it refer to the ‘ 

to the six terminuses that follow the Agnistoma, 
or Terminus, and which is also, on that account, called 
does it refer to the Ectypes (modifications) 

Ekaha and the rest ? 

[The principal Soma-sacrifice, the Archetyp. 

‘ Jyotistoma ’ ; this name is also sometimes loosel’ 

‘ Samsthas 5 or “ Forms ’ i.e. * Terminuses ’ of the J- 
Terminus, the name ‘ Agnistoma ’ is given. In fit 
less convertible. In fact, it is on this confusion tha 
It is declared that ‘ if one performs any other sa< 


have dealt with in the preceding 
dnyena \ In regard to this, there 
1 word ‘ anyrna ’ (‘another’ sacrifice) 
ns’ of the Jyotistoma itself |i.e. 

which is the first form 
J yoti&omn ’ ) 1 Or 
of the Jyotistoma— viz. : the 


SJ42 SHABAEA'BHASYA : 

SUTRA (40), 

In REALITY. IT SHOULD BE TAKEN AS REFERRING TO ' THOSE SACRIFICES 
OF WHICH THE JY0TI§T05«A IS THE ARCHETYPE : BECAUSE 

Apatti 5 (Bestowal of Independence) and ' Vihara ’ 
(Transference of Details) are not possible 

AMONG EQUALS. 

BhSsya. 

The reference must be taken to be to those sacrifices the (Jaw -sacrifice 
and the like— -of which the Jyotlst&ma is the Archetype ; because ‘ apaiii ’ 
(the Bestowal of Independence) and ‘m'/nSra’ (Transference of Details) are 
possible only between the Archetype and its Ectypes, and not among those 
that are ‘equal’, i.e. equally included under the name 4 Jyotiatoma ’ [and 
it is thq Terminuses that are so incl tided ]. As a matter of fact, the phrase 
' nthdnytna ’ is not construed to mean * by another sacrifice included under 
the name Jyolisloma ’ ; what the •*. anya * other % is meant to stand for 
is a sacrifice other than the Archetype ; this ‘other’ is not qualified by 
Jyotistoma ; [i.e. it cannot be said that this ‘other’ must be something 
•connected with the Jyotistoma ] ; because the connotation of a word cannot 
be restricted to any part of itself by any other thing which Iras already 
served its purpose (of expressing its own meaning) ; and this for the simple 
reason that Direct Assertion (i.e. the direct Denotation of a word) cannot 
be set aside by Syntactical Connection (exigencies of syntax). — If the phrase 
be construed as a sacrifice ‘ other than the Jyotistoma ’, then the chance of 
its referring to the Terminuses becomes remoter still. 

“ In what manner is there ‘ apatti ’ (Bestowal of Independence) and 
' Vihdra ’ (Transference of Details) ? ” 

We have the following texts — (A) 4 Verily Agnistoma is Praydpati; 
he created the later Ekaha sacrifices ; on being created, they said to him — 
we cannot control ourselves ; thereupon he bestowed upon them independence. ; 
then they obtained control over themselves ’ [Here Agnistoma is repre- 
sented as ‘ bestowing independence ’ upon the 4 other ’ sacrifices ; — and 
this could not refer to the Terminuses , which have no ‘independent’ 
existence apart from the Jyotistoma]. — (B) — 4 Out of the Fire thus bora, 
other Fires become transferred ’ or again, * out of this sacrifice {Jyotistoma) 
•other sacrifices get the details transferred ; when the Trivrt reaches the other 
sacrifices, it illumines it ; that which reaches the fifteenth, illumines that ; that 
which reaches the seventeenth illumines that ; that which reaches the twenty- 
first illumines that ; thus it is that they Say— -there is only one sacrifice ; — verily 
all these ar e Jyotistoma itself ’ ; here what are described are the Ectypes (modifi- 
cations) of the J yotisloma. — From this text it follows that the reference in the 
text under consideration is to these Ectypes . — “How does this follow?” — 
What this text shows is that the details of the Archetype are 4 transferred ’ 
to those sacrifices which are referred to by the term ‘ other ’ (‘ anyena \ 
in the text under consideration) ; — and from that we conclude that the 
sacrifice referred to is one which is 4 other ’ than that from which details 
are transferred to it. 
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ABHYAYA V, PA DA III, ADHIKABANA ( 14 ). 

SOTRA (41). 

[Objection]—" This text must be treated as merely commendatory, 

BECAUSE, IN REALITY THERE IS NO ‘ TRANSFERENCE 

Bka&ja. 

Objection—" If this is so, then the reference cannot be to the Ectypes - 
because in regard to them there can be neither ‘ bestowal of independence " 
nor ‘ transference of details \ Bemuse from ‘Context’ and other sources 
of indication, it is clear that the details belong to the Jyotwfoma ; if then, 
the details were transferred to the Cow-sacrifice and % the other ectypes (of 
Jyoi istoma), — this would militate against ‘ Context ’ and the other sources 
of indication-- -Under the circumstances, the ‘ bestowal of independence ’ also- 
would be something contrary to perception:— Thus then, neither ‘ bestowal 
of independence’ nor ‘ transference of details ’ being possible, the texts 
speaking of these must be treated as purely commendatory.” 

S0TRA (42). 

[Answer] — In reality, there would be transference, on the 

STRENGTH OF THE GENERAL INJUNCTION ; THERE CAN BE NO 
COMMENDATION AT RANDOM. 

Bhust/a, 

The answer to the above objection is as follows Even though 
' bestowal of independence * and ‘ transference of details ’ are not actually 
enjoined, yet they come to be regarded as enjoined on the strength of the 
General Injpnotion (that 4 the ectype should be performed like the Archetype’) ; 
so that, all that is to be dona at the Archetype comes to be understood, on 
the strength of the said General Injunction, as to be done at the Ectype also. — 
Thus it follows that the term * other * is taken as referring to that in- which 
there is ‘bestowal of independence ’ and 8 transference of details — There 
can b& no commendation at random — without some basis. If the text has 
to be taken as a commendation, it oouldbe so taken only for the purpose 
of making the commendation applicable to what is referred to by the term 
* other ’ [which is absurd ]. 



Adhikarana (15) : The performance of all sacrifices — 4 one- 
hymned'’ as well as 4 mmiy-h/ymned ’ — is to be preceded 
try the performance of the Ayidshrma. 

SUTRA (43). 


IPOkvapak$a] — '* What has been declared in the preceding 
Adhikarana applies to only those sacrifices at which 

ONLY ONE HYMN IS CHANTED ; BECAUSE THEY ARE 
DESCRIBED AS * SACRIFICES V* 


We have the text — * He who, without having offered this ( Agmstotna ), 
offers another sacrifice, etc. ’ : in regard to this it has been understood that 
the reference here is to the Ec types of the Jyoti stoma- 

Now th$ question that arises is — Is this reference to the sacrifice with 
one hymn ? Or to that with several hymns 1 

On this question we have the following Purvapaksa — “ The reference 
should be taken to be to the sacrifice with a single hymn ; — -why ? — because 
they are d&orHwil as saw' if ices ; that is to say, it is sacrifices with one hymn, 
that avehescribad as ‘ Sacrifices ’ in the following text — * If a Trivrt approaches 
a sacrifice, it illumines that ; if it approaches the fifteenth, it illumines that ; 
if it approaches the seventeenth, it illumines that ; if it approaches the twenty - 
first, it illumines that ’ ; all these, Trivrt and the rest, are sacrifices with a 
single hymn ; hence the reference should be taken as to these.” 


StJTRA (44). 

[Siddhanta] — It should apply to all, as there is no difference 
in the Injunction; the description quoted is merely a 

COMMENDATION OF THE HYMNS. 

Bhdsya. 

In reality, the reference should be taken as applying to all — i.e., to 
sacrifices with one hymn, as also to those with several hymns.— Why so ? — 
Because they are equally spoken of by means of the word ‘ anya ‘ other \ — 
“ But it is sacrifices with a single hymn that have been described as sacrifices 
— True, they have been so described ; but they have been so described for 
the purpose of being eulogised, and not for being in any way distinguished 
( for any purpose), — “ What is the meaning of the eulogy ? ” — The sentence 
is — ‘ If the Trivrt approaches a sacrifice, it illumines it’, which means 
that when the details that have been practised at the Archetype, come 
into the Ectype by virtue of the General Injunction, they are easily 



ADHYAYA V. 

pAda iv. 

Adhikarana (I) : The Order of Sequence indicated by 1 Direct 
Declaration ’ and by c Utility* is more authoritative 
than that indicated by the Order of the 
Verbal Texts . 

StJTRA (1). 

There is rejection of the Order (of Verbal Texts) by (a) 5 Direct 

Declaration 5 and (b) ‘Utility’; (a) because of the 
PECULIAR CHARACTER OF DIRECT DECLARATION, 

AND (B) BECAUSE EVERY ACT IS MEANT TO 
SERVE A USEFUL PURPOSE. 

Bkdsya. 

Her© we are going to discuss the question of the setting aside of the 
1 Order of Verbal Texts ’ by the order indicated by ‘ Direct Assertion ’ and the 
order indicated by ‘Utility’. The question is — Is the ‘Order of Verba! 
Texts ’ equal to these two ? Or is it set aside by t hem ? 

On this question, the P&rmpakfa view is that — “ Both are of equal 
authority ; ‘ Verbal Texts* are as good indicators of Order as ‘ Direct 
Declaration ’ and ‘ Utility ’ ; nor is there any difference in the authoritative 
character of these three : hence the conclusion is that there is no hard and 
fast rule as to which is the most authoritative ”. 

Against this we have the following Siddkdnta The . ‘ Order of Verbal 
Texts’ is rejected by ‘Direct Declaration’ as well as by ‘Utility’. — “How 
so ? ’’—Because of the peculiar character of Direct Declaration and became 
every act is meant to serve a use fid purpose. 

“ What is the peculiar character of Direct Declaration ? ” 

It is this, that the Order indicated by Direct Declaration is directly 
perceptible, while the Order based upon Verbal Texts is purely inferential. 
What ‘ the Order of Verbal Texts’ does is to remind us that * the action 
should be done in such and such a manner ’ ; and the method so recalled 
to the mind is adopted in practice on the sole strength of the reason that 
the reminding must be for the purpose of indicating the mode of activity 
in the case of Direct Declaration, on the other hand, the action itself is 
directly perceived as being so and so. 

Similarly ‘ the Order of Verbal Texts ’ is set aside by ‘ Utility ’ also. 

“ Why ” ? 

Because every act is meant to serve a useful purpose ; that is to say, 
every act is for some purpose, i.e. for the purpose of the Principal Action ; 






i.e. every act tends to the fulfilment of the Principal Action, anti is done for 
that purpose. 

It is for these reasons that the Order of Verbal Texts is set aside by 
4 Direct Declaration’ and by ‘ Utility \ 

What is the example and what the purpose served by this discussion ? 

Example— {a) As example of Direct Declaration, we have the text ‘The 
Cup dedicated to the Ashvins is the tenth to be held, and they offer it as the 
third ’ here, if the Order of the Verbal Texts were more authoritative, then 
it would be the third to be held and offered ; while by %b& Siddhantu (that 
Direct Declaration is more authoritative) it would be the tenth . — As example 
of ‘ Utility ’—the Agnihotm-offering is laid down first , ami t hen the ImUng 
(cooking) ; this would be the order of sequence adopted if the indication of 
Verbal Texts were more authoritative ; whereas according to the Siddhdnta 
(whereby the order indicated by ‘ Utility ’ is more authoritative), the Boiling 
(Cooking) would be done first, and then the offering. 


Awcikarana (2) : According to the ‘ Order of the Principal \ 
the Carving (Shemg) and other details should be performed 
first of all over the 4 Agniya 5 offering. 

S0TRA (2). 

[PtfRVAPAK§A] ** Among the details-' Carving ‘ besprinkling ’ 

AND PLACING IN POSITION 5 THE ORDER OF SEQUENCE 
SHOULD BE IN ACCORDANCE WITH ‘ COMMENCEMENT 


Bba$ya. 



■ i5 -~ j 


There are the Darsha-Purnatnasa sacrifices ; in connection wil 
ttoe are several offering-materials used,-such as Curds , Cake and 
and there are certain details to be performed with every one of thes 
detefis as ‘ carving ’ (slicing), ‘besprinkling’ and ‘ placing in position ’ 
Veda, the injunction of these details as connected with Curds cor 
and after that comes the injunction of those as connected with the 
(cake) but as regards the actual ‘offering’, that of the Igneu 
is done first, [and after that, that of the Curds]. 
t The c L ues hon that arises is — Should the ‘ carving ’, ‘ besprinkli 
placing in position ’ be done first of all to the Curds, -in accords., 
the order of ‘commencement’? Or should they be done first 
Agneya (Cake),— according to the order of the ‘ Principal ’ ? 

. On tlm question, the xiew that suggests itself first is that in 
m question, there should be no restriction in regard to the Order of Seq 
Against tills view, we liave the second view [which is the Pm- 
that— “By the ‘Order of Commencement’, the ‘carvinc’ and 1 


SUTRA (3). 

[Siddhanta]— In reality, the performance of the details should 

BE IN ACCORDANCE WITH THE ACTUAL * OFFERING ’ ; BECAUSE IT 
IS FOR THE PURPOSE OF k OFFERING ’ THAT THE DETAILS 
ARE PERFORMED. 


in question should be performed 
- which is offered first should h 
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SSABABA-BttASYA : 


and other details done to it first ; hence it follows that the details in question 
should be done to the Agrieya (Cake) first. — “ Why so ? ” — Because the 
‘ carving ’ and the other details are all included under the Injunction of 
the ‘ offering ’ ; all these are only preparatory, or introductory, to the act of 
‘ offering ’ and are not independent acts by themselves ; as has been ex- 
plained already.— As a matter of fact, the ‘ besprinkling ’ as well as the 
‘ carving ’ of a substance is done only with a view to offering it ; * Placing 
in position ’ also, which consists in bringing up the substance within reach, 
is only with a view to offering it. — In this way all these details serve a 
visible purpose.- — From all this it follows that the performance of the details 
should be in the ‘Order of the Principal’ [which in this case is the act 
of offering ]. „ 

It has been argued that “ it is the process in connection with Curds 
that commences first ” ; — true, that is so, but that earlier ‘ commencement ’ 
is due to the needs of the situation (the nature of things), not to the Verbal 
Texts. ■ 

Then again, ‘ the Order of the Principal ’ is more authoritative than 
‘•the Order of Commencement If * the Order of the Principal ’ is adopted, it 
is only one act, the first one, that becomes removed in point of time ; while, 
if ‘ the Order of Commencement * is adopted, all the acts become removed. 
It is for this reason that ‘ the Order of the Principal ’ is more authoritative. 

As for the indicative text that has been cited, — ‘ Dadhnah purvamava- 
deyam ’ [‘The carving should be done first to the Curds’], — our answer to 
that is that what is said in that text must be in reference to the Cooked 
Curds ; hence it does not affect our position. 

SUTRA (4). 

Also because we find texts Indicative (of the Siddhanta). 

Bhdsya. 

In support of the Siddhanta , we also have the following indicative text — 
‘ Verily he besprinkles the Dhruvd-ve ssel before him, because it is out of 
that vessel that he is going to offer the first Ajydbhaga offerings’ [where 
the fact of a thing being offered first is made the ground for its being be- 
sprinkled first]. — From this also it follows that the Order of the details is 
determined by the ‘ Order of the Principal ’. 


$•14 





Adhikarana (3) : There is no restriction regarding the Order 
of Sequence between the ‘ Isti 5 and the ‘ Soma- 
sacrifice \ 

StJTRA (5). 

[PCrvapak§ a] The I§ti should be performed first; because 

of the Direct Assertion.” 



T *'» ths common name applied to all those sacrifices in which the offerings 
consist of Milk, Butter, Rice, Barley or other grains ; and the * Soma ’ is .the common 
name given to all those in whioh the offerings consist of Soma-juice. The Darsha- 
Purnamdsa is the Archetype or Model of Istis and the Jyotistomas is the Archetype 
vpi the Soma-saorifioea.] 

It has been ordained that the Ispi should precede the other sacrifices. 
There arises the question — Is it optional with the performer to perform 
the Ifpi first or the Soma first ? Or must it always be the Isti to be per- 
formed first 1 

The Purmpaksa view is as follows “ In all cases, the Isti should be 
performed first ; — why l-^-becattse of the Direct Assertion ; there is a direct 
assertion to that effect in the ‘ following text— -‘The Darsha-Purnamdsa 
sacrifices are the chariots of the deities ; if a man performs the Soma-sacrifice 
after performing the Darsha-Purnarnaea-sacrifice, he reaches the highest 
position of the Divinity as if carried on a chariot ’ (Taitti. Sam. 2. 5, 6. I ).— 
And when the Direct Assertion lays down this order, no burden can be too 
heavy for it.-^Hence the Soma-sacrifice must always be preceded by the 
UH” 

SUTRA (6). 

[Siddhanta]— For some people the Soma-sacrifice [should come 

BEFORE THE DaBSHA-PO RNAMASA] ; BECAUSE IN CONNECTION 
with the Fire-laying it is asserted that the 

RESTRICTIONS RELATING TO THE SEASON AND THE 
ASTERISK NEED NOT BE OBSERVED. In CASE THE 
SOMA-SACRIFICE WERE TO COME AT THE END 
(OF, I.E. AFTER, THE DaBSKA-PCRNAMASA), 

. THEN THE SAID ASSERTION WOULD BE 
MEANINGLESS. 

Bhasya. 

We accept the view that the Soma is to be preceded by the Isti ; but 
for some people the Soma sacrifice should come after the Darsha-PurpamOsa 



Further, the Fire -installation is asserted to be forthe purpose 

OF THE SOMA-SAORUTCE ; AND IT COULD NOT BE REGARDED AS 
BEING FOR THAT PURPOSE UNLESS THERE WERE SOMETHING 
PECULIAR (MEANT IN REGARD TO THE SOMA). 


Eha§ya . 


For the following reason also there should be immediate sequence between 
the Soma-sacrifice and the Fire -installation For what reason?” — Be- 
cause the Fire-installation is asserted to he for the 'purpose of the Soma-sacrifice , 
in the text — ‘ One who would perform the Soma-sacrifice should install 
the Fire ’ ; — this is an additional reason. As a matter of fact, every one who 
is going to perform any sacrifice — either the Soma-sacrifice or the Agnihotra 
and the rest — installs the Fire; so that it could not be said to be ‘ for the 
sake of the Soma-sacrifice (alone)’, unless there were some peculiarity in 
the case of the /Soma-sacrifice ; and the only peculiarity possible is that the 
Soma-sctcrifice follows immediately after the Fire -installati on. 


“ How so ? ” — Because in connection ittith the Fire-laying it has been asserted 
«te the restrictions relating to the season [that it should be done during the 
‘spring’] and the aster ism [that it should be done under the asterism of 
Mohini and so forth] need not be observed ; this assertion is contained in the 
following text— -‘If a man is going to perform the Soma-sacrifice , he should 
install the Fire and not wait for the season or asterism ’ ; this means that 
if one wishes to install the Fire for performing the Soma-sacrifice, he should 
not wait for the prescribed season or asterism, he should install the Fire 
forthwith. This text clearly indicates the immediate sequence of the Soma- 
sacrifice to the Fire-installation. If it did not mean that the Soma-sacrifice 
should be performed immediately after the Fire-installation, then the assertion 
that ‘ the season and the asterism should not be awaited ’ would have no 
meaning at all.— -That is, if immediate sequence were not meant, then the 
assertion would mean that the ‘ season and the asterism ’ should be ignored 
by that same man for whom the observance of those has been enjoined.— 
From all this it follows that there should be immediate sequence between the 
Soma-sacrifice and the Fire-installation, — Then again, the affix in the parti- 
ciple * Somena yahsyarmn,ah * going to perform the Soma-sacrifice % clearly 
shows that the sacrifice is to be performed on the same day as the Fire- 
installation. This could not be the intended meaning, if the view were held 
that the Soma-sacrifice must always be preceded by the Ispi ; and in that 
case no significance could attach to the participial affix which denotes the 
act as to be done on the same day. So that the word (participial) would 
be wholly incompatible. — From this it follows that immediate sequence is 
really intended to be expressed. 


SUTRA, (7). 


sbabara-bhIsya t 
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ADHYlYA V, pIdA IV, ADHIKARANA (3). 

StiTRA (8). 

Thun again, fob one who is not going to perform the Soma-sacrifice , 

A SPECIAL TIME IS PRESCRIBED IN CONNECTION WITH THE 
SUBSTANCES TO BE USED AT THE PaVAMInA SACRIFICE ; 

THEREFORE, IF THEBE BE IMMEDIATE SEQUENCE, THERE 
WOULD BE NO DIFFICULTY AT ALL. 

Ehasya, 

For one who is not going to perform the Soma sacrifice, a special time 
is prescribed in connection with the substances to be used at the Pavamdna 
sacrifice,— in the text, * If one who is not going to perform the Soma-sacrifioe 
were to install the Fire, he should prepare the sacrificial substances before a 
year \ There is no one who can be said to be ‘ one not going to perform, 
the sacrifice because the sacrifice (Soma) has been prescribed for all; hence 
it follows that the term ‘not going to perform the Soma-sacrifice’ must 
mean not going to perform it immediately (after the Fire-installation). 

StJTRA (9). 

For one who is not going to perform the Soma-sacrifioe, the 

‘ I?TI ’ SHOULD COME FIRST ; ON THE OTHER HAND, IF THE 

Fire-installation is for the purpose of the Soma- 
sacrifice, THEN THE SOMA-SACRIFICE SHOULD 

COME FIRST. 

Bhasya. 

This Sutra explains the purpose of this Adhilcaraim. The question 
being— “ This Adhikarana appears to be a weak one, what is the use of 
carrying it on ? ’’—the answer is given by the Sutra — (a) For one who is 
not going to perform the Soma-sacrifice,— and ' who installs the Fire without 
reference to the Soma-sacrifice,— the Isti should come first ;—(b) but if 
the Fire-installing is for the purpose of the Soma-sacrifice, then the Soma- 
sacrifice should come first;— i.e. if the Fire is installed for the purpose of 
the Soma-sacrifice, then the performance of the Soma-sacrifice should come 
first. [Thus there is an option in the matter and there can be no restriction 
regarding the order of sequence between the Isti and the Soma-sacrifice .] 


Adhikarana (4) : For tJie Brdhmana also, there is no restric- 
tion as to the order of sequence between Isti and Soma. 


SUTRA (10). 

[PCfBVAPAK§A] — “R ob THE BbAHMANA, THE SOMA-SACBmOE SHOULD 
BE THE STRST TO BE PERFORMED; ON ACCOUNT OF 
POSTPONEMENT.” 

Bhasya . 

There is the Installation of Fire ; in connection with it we have under- 
stood that either the Isti or the Soma-sacrifice should be the first to be 
performed. 

Now there arises the following question — Is it for all the three higher 
castes, that either the Soma-sacrifice or Isti may be performed first ? Or 
is it that for the Brdhmana . the Soma-sacrifice should always be performed 
first ? Or in the ease of the Brdhmana, the Purnamasa sacrifice alone 
(out of the Darsha-Purnamdsa Ipti) is to be performed after the Soma-sacrifice , 
and for the rest, both the. options are open to him ? Or what is laid down 
to be performed after the Soma-sacrifice is a totally different sacrifice ? 
Or only one substance is put off till after the Soma, and for the rest of it, 
both the options are open to hi m ? 

The natural answer to this appears to be that the two options—- of 
performing the Isti before the Soma, and the Soma before the Ifii — are open 
to all the three castes. — “ Why ? ” — Because there is no distinction ; we 
do not find any ground for differentiation. 

Against this, we have the following Purvapaksa view : — 

“ For the Brdhmana. the Soma-sacrifice should be the first to be per- 
formed always ; — why 1 — because of postponement ; the following text 
speaks of the postponement (or putting off) of the Isti ( Darsha-Purnamdsa ) 
(till after the Soma-sacrifice ) — ‘As regards deities, the Brahrmna is Agneya 
(related to Agni) ,* having performed the Soma-sacrifice, he becomes 
Agmsomfya (related to Agni -Soma) ; that offering which is made at 
the Purnamasa should be offered afterwards ; thus he becomes related to 
two deities’; [here it is said that the Purnamasa, which stands for the Isti 
Darsha-Purnamdsa, is to be performed after the Soma-sacrifice ]. — What can 
a direct Vedic text not do ? [So that when something has been declared 
in the Veda, it has to be accepted, however unreasonable it may seem.] — 
From all this it follows that for the Brdhmana, the Soma-sacrifice should 
be performed first, always.” 
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ADHYlYA T, *I»A IV, APHXK ARANA (4). 

SOTRA (11). 

[Siddhanta] — In beauty it is only the * PaOrnamasa ’ that is 

TO BE B0T OF? ; BECAUSE OF THE PRESENCE OF DIRECT 

Assertion. 

Bhdsya. 

It has been asserted that “ for the Brahmana the Soma-sacrifice should 
come first always ” ; but in reality that is not so ; because for the Brahmana 
also, both the options are equally open,— -“Why?” — Because. there is no 
distinction ; as between the two options, there is no differentiation made, 
even for the Brahmana. — “ But it has just been shown in a text quoted that 
there is postponement { of the 10), in the ease of the Brahmana. * ’ — N ot so, 
we reply. The ‘ postponement ’ spoken of in the text quoted is of the 
Paurpamasa only- (not of the entire DarsM -Purnamdsa 10) ; as it is only 
the Paurnamdsa that is actually mentioned by means of the clause ‘ that 
offering is to be made at the Purnamdsa ’ ; and in cases of verbal authority, 
only that much has to be accepted as is actually expressed by the words; 
and there is no approach of any such reasoning as — ‘ between two equally 
placed things ( Darsha and Pdrnamdsa), the postponement of one ( Purna - 
mdsa) must mean the postponement of the other (Darsha) also’. 

StJTRA (12). 

[Objection] — “ But in fact, the whole sets of acts make up a 

SINGLE SACRIFICE [CALLED ‘ DABSHA-PO RNAMASA 
Bhasya. 

Objection — ■“ It has just been said that it is the Purnamdsa alone that 
is put off. — But that is not so ; it is the ‘ postponement ’ of the entire sacrifice, 
* Darsha- Purtmmdsa ’ that is laid down in the text ; as it is only when the 
entire sacrifice is performed (as put off), that its result can follow ; other- 
wise (if only the Purnamdsa section were put off) there would be no result 
at all. That this is so is due to the fact that the Purnamdsa is only a part 
(of the Darsha-Purmtmdm) ; and hence if this were put off, and the rest 
of the Darsha-Purnamdsa were performed earlier (before the Soma-sacrifice), 
then no result would follow from this latter performance ; as it would be 
only a partial performance ; so that/ as it would be fruitless, the unpostponed 
part, even though laid down, would not be performed. On the other hand. 
If the entire set of the Darsha-Purnamdsa were put off and performed later, 
'due results would follow from it. — The postponement of the entire set 
becomes implied, on the ground that only thus would the injunction of the set 
be fruitful. — Thus there should be postponement of the entire Darsha- 
Purnamdsa ; which means that for the Brahmana the Soma-sacrifice should 
bepieifformed feat, always.” 

[The bbje&tion is answered by the SMdhantin under SQ. 17, below.} 
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shabara-bhI?ya: 


S0TRA (13). 

[Answer — from a third party] — “ The text quoted should be 

TAKEN AS INJUNCTIVE [OF A SACRIFICE DIFFERENT FROM THE 
ORDINARY ' DaRSHA-PORNAMASA ’] AS A SUBSIDIARY 
[OF THE jYOTI§TOMA].” 



“It cannot be as asserted under the last Sutra. — -If, in the absence 
of a direct assertion to that effect, the entire Darsha-Purnamasa were put 
off, then this sacrifice, performed after the Soma-sacrifice, should be taken 
to be a totally different sacrifice of the name of * Darsha-Purnamasa ’ (other 
than the ordinary sacrifice of that name).— -The advantage under this view 
would be that it would not be necessary to assume a result from a part of 
the Darsha-Purywnasa (the Purnamdsa section only, according to the 
Siddhanta) ; as for the name, there maybe the same name for two distinct 
sacrifices ; just as the names (a) ‘ aksa (6) ‘ pada ’ and (c) * mdse t ’ are 
applied to various things [(a) * aksa * stands for dice, sense-organs, axle 
and other things ; — (6) ‘ pdda ’ stands for feet and' rays ; — (c) 4 mdsa ’ stands 
for beans, a particular weight-measure, a fool}. —Or, the text may be taken 
as an injunction of a sacrifice, a totally different act, with the same details 
as the Purnamdsa. This would be of the nature of ‘Direct Assertion’ 
and as such would set aside all indications of ‘ Syntactical Connection 
From all this it follows that the action spoken of in the text is a sacrifice 
totally different (from the ordinary Darsha-Purnamasa ).” 

StJTRA (14). 

[The Stdwunta view regarding the text quoted by the PUrva- 
n ■ -• ' From the * Context ' 5 it should be ‘ Time ’ [that 

IS LAID DOWN BY THE TEXT QUOTED]. 

Bhasya. 

There is no authority for taking the text; as laying down a distinct 
sacrifice it is a perceptible fact that the text speaks of the sacrifice to 
which 'the Context belongs ; and that for which there is such authority is 
what should be accepted ; specially as it is not reasonable to attribute several 
meanings to a single term (as has been done to the term ‘ Darsha-Purnamasa ’). 
Then again, if the term were taken as denoting the details (of the Furnamasa), 
that would mean the attributing to the word an indirect indicative sense, 
while it is possible to take in its directly expressed sense. — Further, 
nothing is known regarding the form of the new sacrifice (suggested) ; and 
as the form of the sacrifice has not been mentioned, it cannot he taken as a 
distinct sacrifice. — For these reasons, the text should be taken as mentioning 
the same sacrifice that has been dealt with in the ‘ Context for the purpose 
of laying down the time (Le, the time after the Soma-sacrifice), As it is 
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only the entire sacrifice that can bring. about the result, if there is a post- 
ponement, there should be postponement of the entire sacrifice.— The same 
is to be done in the case of the Rrahmana-perforrner also. 

As for the argument that ‘Direct Assertion ’ is more authoritative 
< than ‘ Syntactical Connection *, — our answer to this is as follows. — In a 

! ease where no result is spoken of, the indication of 4 Syntactical Connection ’ 

also is admitted ; — in the case in question there is no mention of any result. — 
If it he argued that the result could be assumed, — there can be no such 
assumption without a corroborative assertion ; so that a direct assertion of 
the result also would have to be assumed; and the syntactical connection of 
that assumed text with the text in question would also have to be assumed. 
I On the other hand, if the text in question is taken as laying down the Time, 

I the syntactical connection would be with a perceptible (not an assumed) 

f" text. — From all this it follows that the text quoted does not lay down 

a distinct sacrifice. 

i Thus so far the whole Adhikarana (dealing with the precise order of 

sequence between the Isti and the Soma-saarifice) remains indefinite and 
incomplete. [The thread of this Adhikarana is going to be taken up again, 
under Sutras 17 and 18, below.] 


Adhxkarana (5) : The text ; 4 One need not vmt for the 
season or tike asterism \ sets aside the trine of the 
4 Soma-sacrifice 


SUTRA (15). 



[P0rvapak?a3 — " The Soma would be performed in its own time, 

AS THERE IS NO PROHIBrnON OF THAT.” 


Bhdsya. 

There is the text — ' Yah somma yaJcsyarmanah agymiddadhita nortrnn 
s&praiiiseta up jiaksa&ram T [‘ One who,. going to perform the Soma-sacrifice, 
is to install the Fires, should not wait for the season or the asterism ’]. 

In regard to this there arises the question — Does this text lay down the 
rejection of a particular time for the Fire-installation ? Or that for the 
performance of the Soma -sacrifice ? 

On this question, the Purvapaksa view is as follows : — 44 This , text 
lays down the rejection of the time for Fire-installation, as for the Soma- 
sacrifice, it would he performed i/n its own time ; — why ? — because there is no 
prohibition of ihaL In fact. Fire-installation is an auxiliary act ; hence if 
there is to be a rejection of the time, it should be of the time of the 
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shabara-bhI§ya : 


BUTRA (16). 

[Siddhanta] — It is the dissociation of the Fire-installation 
[from the time of the Soma-saorotce, that is laid down 

BY THE TEXT IN QUESTION] ; BECAUSE [AS FOR THE 

Fire-installation itself] it can be performed 

AT ALL TIMES. 

Bha§ya . 

The text in question should be taken as laying down the dissooiation 
of the Fire-installation from the time of the Soma-sacrifice. — Why so ? — Because, 
as for the Fire-installation itself, it can be performed at all times. That is, 
there is no restriction of time regarding Fire-installation ; it having been 
declared that ‘ one may install the Fire on the very day on which he feels 
inclined to do so ’ (Shatapatha Bra. 2. 1. 3. 9). — Under the circumstances, 
if the text were to prohibit any time in reference to the Fire-installation, 
it would be prohibiting something that is not relevant at all. — From this it 
follows that the text should be taken as laying down the rejection of the 
time of the performance of the Soma-sacrifice. 


[Adhikarana 5 practically ends here. The next two Sutras 
take up the thread of the discussion under Adhikarana 4.] 

SUTRA (17). 

[The Seddhantin’s answer to the objection urged under SEL 12, 
above] — For the Brahmana the PCrnamasa alone would 

HAVE TO BE POSTPONED TILL AFTER THE SOMA- 

sacrifice ; because of the Direct Assertion 

TO THAT EFFECT. 

Bhasya. 

This Sutra supplies the answer to the objection (urged under Su. 12) 
which has remained unanswered [from the point of view of the Siddhantnm ]. — 
It is not right toroid that the entire set of the Darsha -Purnamasa sacrifices 
is meant (by the ^fcext) to be postponed (till after the Soma-sacrifice); in 
fact, it is only thej Purnamasa that is meant to be postponed till after the 
Soma -sacrifice. — H<Sw so ? — Because of the Direct Assertion to that effect, — 
this assertion being contained in the following text — ‘ That offering which 
is made at the Pmmwmdsi should be made afterwards ’ ; and no burden 
is. too heavy for the Vedio text. Hence it is the Purnamasa alone that is 
meant to be postponed. — As for the argument that ** ^tliere can be no result 
(from such a partial performance) ”, — the result will of course follow from 
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the^ whole of the DarsM-Purnarnasa [even when the Purnamdsa section 
of it is performed after the Soma-sacrifice ] this has to be accepted' in 
view of the text quoted actually asserting it. Thus the objection that 
has been urged {under Su. 12} does not affect our position. 

SUTRA (18). 

[The final answer of the Siddhantin to the same objection] 
'In fact, it is only one (offering, out of the POrnamasa 

OFFERINGS, THAT IS MEANT TO BE POSTPONED); BECAUSE 
SUCH IS THE SENSE OF THE WORDS USED ; AND ALSO 
BECAUSE THE ENTIRE PURNAMASA HAS BEEN 
ENJOINED AS TO BE PERFORMED BEFORE (THE 

Soma-sacrifice). 

Bhdsya. 

In fact, only one offering should be postponed, — not the entire Purnamdaa 
sacrifice.— “ Why mV 1 — Because such is the sense of the words used; the 
words of the text are ‘ That offering which is made at the Paumamdsa \ 
and this clearly expresses the postponement of only one offering ; and in the 
case of verbal authority, we have to admit just what is directly expressed 
by the words ; and what the words directly express is the postponement of 
just the one offering, nothing else.— Then again, the entire Pumamdsa has 
been laid down as to be performed before the Soma-sacrifice . Thus then, that 
which is laid down in the text as to be postponed shall be done after the 
Soma-sacrifice , that which is not laid down as to be postponed shall be 
done before the Soma-sacrifice .— From all this it follows that only one offering 
shall be postponed ; and tha for the Brahmana also both the options are 
available [le. he also may perform either the Ispi or the Soma-saorifice 




Adhik arana (8): The offering of 4 Clarified Butter ' shall ■ 
not be postponed till after the 4 Somci \ 

SUTRA (19). 


The Cake only (which is dedicated to Agni-Sgma) is to be post- 
poned (till after the Soma-sacrifice); as there is no 

INDICATION (OF THE OTHER) ; SPECIALLY AS IT IS ‘ AgNI ' 

AS ASSOCIATED WITH ‘ SOMA ’ THAT IS SPOKEN OF 

as the ‘ Deity ’. 

Bhdsya. 

(The question dealt with in this AdJiikamna is — -which one is the offering 
— Cake or Clarified Butter — that is to be postponed, according to Sutra 
18 -] . _ . 

There is the following text — ‘ Agrieyo mi brahmano dewtaya , m somenn 
istvd agniaomlyo bhamti ; yadevadah paurrmm-dsam. havih tat tarhi anu- 
nirmpet, barhyubhayadlixtlyo bhamti ’’ As regards deities, the Rrahmana 
verily is related to Agni; after performing the Soma-sacrifice, he becomes 
related to Agni-Soma ; that offering which is made at the Purnamdsa should 
be made afterwards, then he becomes related to both deities — This means 
that — inasmuch as he becomes ‘related to Agni-Soma ’ only at the time 
stated (i.e. after offering the Soma-sacrifice ) — and not before it, — therefore 
the said offering is to be made ‘afterwards’; and here, after enjoining the 
offering to Agni-Soma, the fact of its being offered to two deities is cited as 
a reason for its offering; so that the offering to Agni-Soma would be the 
one that is justified by reason ; — not any offering to a single deity; at the 
time stated, the man can make the offering to Agni-Soma ; before that time 
that {Agni-Soma) is not the deity for that man ; thus it is by making the ' 
offering that the sacrificing person becomes related to the deity; and it 
becomes established that it is only the Cake, not any other substance, that 
is ‘ Agnisomiya' (related to Agni-Soma). 

SUTRA (20). 

“ The Clarified Rutter also (may be put off) ”, — if this is urged — 
[then the answer is as given in the next Sutra]. 

Bhdsya. 

Objection— u If you think that the Cake is to be postponed because it is 
•related to Agni-Soma, then, inasmuch as the Clarified Butter also is related 
to Agni-Soma, that also should be postponed.” 




Adhikabaija (7) : The Ectypes are to be completed on the 
same day, not to be continued for two days, like 
the Archetype. 

SUTRA (22). 

Inasmuch as the ' Ectype is to be performed at the time, the 

SUBSEQUENT ECTYPE SHOULD BE PERFORMED THEN AND THERE 
(AT THE PRESCRIBED TIME) , THE TWO POINTS OF TIME HAVING 
BEEN DIRECTLY PRESCRIBED. 

Bhdsya. 

All Ectypal sacrifices form the subject-matter of this Adhikararta , — 
such as 1 A indrdgnamekadmhakapdi-am nirvapet ’ [‘ One should offer the 
Cake baked on eleven pans to Indra and Agni * ], and the like. 

In regard to these, there arises the question — Are these ectypes to be per- 
formed then and there at the prescribed time ? Or are they to be continued 
for two days (like their Archetype) ? [The Archetype of l?ti sacrifices, the 
Darsha-Purnamdsa, extends over two days — it being distinctly laid down 
that ‘ on. the previous day he should set up the Fire and on the following 
day make the offerings to the deities ’ ; and the question is — Are the 
ectypes also to extend over two days ? Or are they to be completed in 
a single day ?] 

The natural answer to this question that presents itself is as follows — 
As a matter of fact, the Ectype takes in the details belonging to its Archetype, 
on the strength of the General Injunction (that - the Ectype is to be per- 
formed like it® Archetype ’) ; and hence so far as the Ectype is ooncemed, 
all these details are assumed through Inference. The Full-Moon Day is a 
time other than that at which the Ectype has begun to be performed [i.e. 
the Moonless Day] ; — now this other time (the Full-Moon Day) might be 
taken up, either by the (continuation of the) Archetype itself, or by the 
Ectype; it could not be taken up by both; hence it would have to be 
abandoned in reference to one or the other of the two. Under the circum- 
stances, it is far more reasonable that it should be abandoned in reference 
to the Ectype, with which the connection of the said time is only assumed 
: through Inference,— and not in reference to the Archetype, with which its 
connection is directly laid down. From this it follows that the Ectypes 
should be performed then and there, at the prescribed time. 
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StJTRA (23). 

[Objection]—' If they webe performed during the two days, it 

WOULD BE MORE LOGICAL.” 

Bha§yct. 

{Says the Opponent] — ■“ If the Eetypes were performed during two days 
it would be done more logically ; hence they should be performed during the 
two days ; by this the General Injunction would become honoured. Because 
in connection with t he Archetype, we read—’ On the previous day one should 
set up the Fire and on the following day he should offer the sacrifice to 
the deity \ Hence the order of performance shoitld be like this— Having 
completed one Ectype extending over two days, one should begin the other 
on the same day and finish it on the following day.’ 

SUTRA (24). 

[Answer]— They should be performed then and there, at the 

PRESCRIBED TIME, BECAUSE OF THE DIRECT ASSERTION 
TO THAT EFFECT. 

Bha§ya, 

It is not correct to say that the Eetypes should extend over two days ; 
because they should be performed then and there , at the prescribed time.— 
“ Why so ? ”— Because there is the following text to that effect — 1 When one 
is going to perform the Isti, or the Animal-sacrifice, or the Soma-sacrifice, 
or the Igrayancp he should perforn* it on either the Full-Moon Day or the. 
Moonless Day \ This assertion is in reference to the Primary sacrifice 
along with its auxiliaries ; and from this it follows that the whole sacrifice 
along with its auxiliaries should be performed either on the Full-Moon Day 
or on the Moonless Day ; so that the Eetypes have to be performed then 
and there, at the prescribed time. 



Adhikarana (8) : The Ectypes of the 4 Sanndyya offering \ 
and those of the 4 Agnisomtya offering \ are to he 
put off till after the Soma-sacrifice. 

SUTRA (25). 

The Ectypes of the ‘ Sannayya offering ’ and those of the 

* AGNiSOMlYA OFFERING ’ SHOULD BE PUT OFF TILL AFTER TOE 
SOMA-SACRIFICE, — LIKE THEIR ARCHETYPES. 

Bhdsya. 

The Ectypes of the ‘ Sanndyya offering ’ ancl those of the 4 Agrmmnlya 
offering ’ are the subject-matter of this Adhikarana. — The Ectype of the 
Sanndyya is the Amiksa (curdled pieces) offering [Taitti. Sam. 1. 8. 2. I], 
and the Ectype of the Agnisomiya lias been laid down in the text — 4 The 
Brahmana desiring Brahmie glory should offer the Cake of Shydmdka corn 
baked upon eleven pans to Agni-Sorna, during the spring ’ — (Taitti. Sam. 
2. 5. 5. 1), and so forth. 

In regard to these, there arises the question — Are these Ectypes to 
be performed before as well as after the Soma-sacrifice ? or only after it ? 

The Purvapa/csa view is that 44 they may be performed before as well 
as after the Soma-sacrifice ; as there is no ground for distinction 

In answer to this, the Siddhanta is as follows -They should* be per- 
formed after the Soma -sacrifice. The Archetypes, of these sacrifices are 
performed after the Soma-sacrifice; therefore, on the basis of the General 
Injunction, these sacrifices also should be performed after the Soma-sacrifice. 
— That the Sanndyya should be offered after the Soma-sacrifice has been 
declared in the text — 4 One who has not performed the Soma-sacrifice 
should not offer the Sanndyya -Of the Agm§omiya also the performance 
aftgr the Soma-sacrifice has been laid down in the following text — 4 As 
regards deities, the Brahmana is related to Agni, he becomes that after 
having performed the Soma-sacrifice ; hence that which is offered at the 
PaurnamasI should be offered afterwards, arid then he becomes related to 
both deities ’. — Thus then, inasmuch as both these Archetypes are spoken 
of as to be performed after the Soma-sacrifice, their ectypes also should be 
performed after the Soma-sacrifice. 
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Adhikabana (9) : The Ectypes of the Soma-sacrifice should 
be performed after the Darsha-Purnamdsa . 

SUTRA ( 26 ). 

Similarly, the Ectypes of the Soma-saceifiob should be pebfobmeb 

AFTER THE DARSHA-PffENAMASA. 

Bha$ya. 

The Cow-sacrifice and other Bkdha sacrifices are the Ectypes of the Soma- 
sacrifice. 

In regard to these, there arises the question— Are these Ectypes to be 
performed before as well as after the Darsha-Purnamdsa 1 or only after 
these ? J 

. The PwwwJctta view is that “ there should be no restriction, as there 
is no ground for making any distinction 

, 1 Ag * tinst this ’ we the following Siddhdnta ‘—Similarly the Ectypes 
of the Soma-sacrifice should he performed after the Darsha-Purnamdsa . The 
Jyotistoma (which is the Archetype of the Soma-sacrifices) 'is performed 
after the Darsha-Purnamdsa , as is clearly laid down in the texW After 
having performed the Darsha-Purnamdsa sacrifice, one should offer the 
Soma-sacrifice ’ (TaittL Sam. 2. 5. 6. 1). By virtue of the General Injunction 
this property (of being performed after the Darsha-Purnamdsa) becomes 
transferred to the Cow-sacrifice and other Elcdha sacrifices (which are Ectypes 
of the Jyotistoma) ; hence it follows that these also should be performed 
after the Darsha-Purnamdsa. 


End of Pdda w of Adhydya V. 
End of Adhyaya V. 


ADHYAYA VI. 

PADA I. 

[Sacrificial acts and their order have been dealt with; we now proceed to 
consider the nature of the Performer — Who is the person qualified for the performance 
of sacrifices ? As a rule, the person going to perform a sacrifice is one who wishes 
to obtain the results that the sacrifice is expected to bring about; hence the First 
Adhikarana is devoted to establishing the fact that the sacrificial acts being consi- 
dered are really fruitful, they really bring about definite results.] 


Adhikarana (1) : * Adhikdranyaya 9 : Sacrifices arid other 
acts are conducive to Heaven and other desirable 
results . 

SUTRA (1). 

[P©bvapar§a] — “ Whenever substances aee connected with 

ACTIONS, IT IS ONLY AS SUBORDINATE AUXILIARIES THAT THEY 
ABE BELATED TO THEM 

Bhd§ya. 

We have such texts as ‘One desiring Heaven, should perform the 
Daraha-Purnamasa sacrifices’, — ‘ One desiring Heaven, should perform the 
Jyotisfoma sacrifice’. 

(A)’ In regard to these, there arises the question — -Is * Heaven ’ the 
subordinate, and the ‘ sacrificial ant ’ the principal, factor — or the 1 sacrificial 
act ’ the subordinate, and ‘Heaven’ the predominant, factor ? 

Question — “ Why should this question arise ? ” 

Answer — Here both the things are mentioned — ‘ Desiring Heaven ’ 
as well as ‘ should sacrifice ’ ; so that some sort of relationship between 
‘ desire for heaven ’ and ‘ sacrifice ’ is understood to be meant ; — now in 
this relationship, does the ‘ sacrifice ’ come in as the means or as the end 
to be accomplished ? — there is reason for the consideration of this question. — 
Now (A), if what is enjoined by the sentence is the sacrifice as to be accom- 
plished by the person ‘ desiring heaven ’>— the meaning being that ‘the 
sacrifice should be performed by the person desiring heaven — then it follows 
that the ‘ sacrifice 5 can be duly accomplished only by one who is imbued 
with the ‘ desire for heaven ’ ; so that in relation to the ‘ sacrifice the 
‘ desire for heaven ’ would appear to be enjoined (as a means ) for the man ; 
so that the sacrifice can be accomplished only by one who has that desire, 
and not by any other person ; as it is only one ‘ desiring heaven ’ that can 
be able to accomplish the sacrifice. [In this case, the ‘ sacrifice ’ would 
be the end, and the ‘desire for heaven ’. the means .] — (B) On the other 
hand, if what is enjoined for the ‘ man desiring heaven ’ is the bringing 
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about of the desired thing, — then this bringing about of the desired thing 
would have to be taken to be qualified by the £ Sacrifice ’ ; and in that case 
the ‘Sacrifice’ would be recognised as the means [and the ‘desired thing 5 
as the End].— As a matter of fact, the text in question is capable of affording 
both these meanings (A and B) viz., (A) the Sacrifice should be accomplished 
(by means of the Desire for Heaven), and (B) the desired thing. Heaven, is to 
be brought about (by means of the sacrifice ). — And yet both of these could 
not be possible simultaneously; for if the ‘Sacrifice’ is the end, the 
t < ^ e ® re d thing ’ cannot be so, — and if the ‘ desired thing ’ is the end, the 
‘Sacrifice’ cannot be so; because the constructions of the text will have 
to be different in the two cases [i.e. if the ‘ Sacrifice ’ is the End, the con- 
struction would be ‘ kdmernt ydgam bhdvayet % ‘ one should bring about the 
sacrifice by means of the desire’; whereas if the ‘desired thing’ were 
the end, the construction would be 1 ydgerut kdmam bhdvayet ‘ one should 
bring about the desired thing by means of the sacrifice].— Thus we find that 
the question is quite reasonable. 


(B) Similarly there is another question arising out of the said question— 
What is ‘ Heaven ’ ?— Is it ‘ happiness ’—or a ‘ substanoe ’ ?— This question 
arises here because if ‘ Heaven ’ is a * substance ’, then the act (sacrifice) 
is the principal, and the substance (Heaven) the subordinate, factor;— on 
the other hand, if ‘Heaven’ is ‘happiness’, then the sacrifice is the 
subordinate, and Heaven the principal, factor. 

“ But why should this question arise ? ” 

It arises because the text does not speak of the ‘ desired thing ’ as the 
subordinate or as the principal factor; all that it expresses is the relation- 
ship between that thing and the ‘Sacrifice’; while by the very hature of 
thrngs a substance is what subserves the purposes of an act, while human 
effort (activity) subserves the purposes of * Happiness ’. 


... P ™™Vaksa view on the question (A) is as follows “ Heaven 

(the desvred thing) is the subordinate, and the act (sacrifice), the principal, 
‘ tt ^ thiS connection they declare (in answer to question B) 
, Heaven ’ 18 a substance.— How is this deduced ’—For the ascertaining 
of the meaning, of all words, we have to depend upon oommon usage 
and m oommon image, the word ' heaven ’ has been found to be express!!* 
of substance,— i.e. it stands for substances in all such assertions as— ‘ Fine 
silken clothes are Heaven \ ‘Sandal-paste is Heaven ‘Sixteen-year-old 
giris we Heaven and the like ; in fact anything that is pleasant is spoken 
of as Heaven ’ ; and from this equation we get at the proposition that 
Heaven is a pleasure -giving substance ’.—It might be urged that ‘ the 
use of the word Heaven referred may be based upon Analogy ’.—But as a 
matter of fact, there is no use of the word (‘Heaven’) independently of this 
analogy, upon which the said analogy could be based. Hence -the use of the 

word m question cannot be regarded as ‘ analogical ’.-Therefore we con- 
clude that Heaven’ is a substance. 
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“ The Opponent says — This is not so j * Heaven ’ is happiness ; it cannot 
be a substance, because the two are not concomitant ; i.e. there are cases 
where the word ‘ heaven * does not denote the same substance ; on the other 
hand, there is no case where the word does not denote happiness. Hence 
from negative and positive concomitance, we conclude that the word * heaven 1 
denotes happiness, 

“ But it is not true that the word ‘ heaven ’ is expressive of happiness.— 
Why so ? — Because it is a qualifying factor, and what enters into the connota- 
tion of a word as a qualifying factor cannot itself form that connotation. 
For instance, in the case of the word ‘ dandin ’, ‘stick-holder’, the word 
denotes the man through the stick (which is a qualifying factor) ; so that the 
stick is only a basis for the connotation, and does not form the connotation 
of the word. In the same manner, the word ‘heaven’ is not eonnotative 
of ‘ happiness ’, it is eonnotative only of a thing bringing happiness. 

“ Says the Opponent — Among common people, the word ‘ heaven ’ is 
found to be used in the sense of a particular region — * Where there is neither 
heat nor cold, neither hunger nor thirst, no unpleasantness, no sorrow, — 
a region to which go after death only men who have led virtuous lives ’. — 
The answer to this is. that, if some people had gone there without dying, 
and had returned, — without going through the process of being horn again, — * 
then alone could any such region be believed to exist, on the basis of the 
direct perception of these men; and it cannot be believed in solely on the 
basis of Inference. — Opponent — There have been persons with occult 
powers who have actually seen such a region, and have described it’.— 
There is no evidence in support of the assertion that there have been such 
men With occult powers and that they have described the Heavenly Region 
as above. — Hence we conclude that there is no such Region.— ‘But from 
(a) common usage, (b) from stories, and (c) from the Veda, we learn that there 
is such a region as Heaven \ — That cannot be; (a) because no men having 
ever come across such a region, any ordinary description of it cannot 
be regarded as trustworthy {b) stories also being the work of human 
authors, cannot be trustworthy ; — (a) then, as for the description of Heaven 
met with in the Vedas, — there is no such passage which is mandatory in its 
character ; wherever it is found, it is only as part of some other injunctive 
sentence, and as such to be taken only as commendatory (of what is enjoined 
in this latter sentence). — Even though some proof of the existence of such 
a region may be found in the fact that, if such a region did not exist, then 
there would be no justification for those Vedic declarations that speak oi 
‘pure unalloyed happiness’, — yet, the existence of such a region would 
not be inconsistent with our view that the Word ‘Heaven ’ denotes ‘the 
means of happiness — Thus then, there being no human activity in relation 
to any such region, the word ‘ heaven ’ cannot be regarded as expressive 
of it. 

“ It being thus settled that Heaven is only a thing bringing happiness 
we assert the following view (in answer to the main question of the 
Adhikarana) — Whenever substances are connected with actions, it is only at 
subordinate auxiliaries that they are related, to them (Sutra). That is, in the 
text in question it is the ‘ Sacrifice ’ that is declared as to be accomplishes 
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by the man ‘ desiring heaven. ’ ; — Whence there must be some ‘ connection ’ 
between the ‘ Sacrifice ’ and ‘ Heaven 1 ; — now of these two, that what is a sub- 
stance is already an accomplished entity, and it is only the act (sacrifice), 
that is yet to be accomplished ; — and between these two, it is only right that 
what is already an accomplished entity should subserve the purposes of 
what is yet to be accomplished ; because in this case the help rendered by the 
latter would be something tangible ; — what is yet to be accomplished cannot 
be regarded as subserving the purposes of what' is already an accomplished 
entity; as in this case all idea of any .tangible benefit would have to be 
renounced (as impossible). 

“ Opponent — ‘How do you know that the text in question enjoins 
the sacrifice as to be accomplished , — when it is clear that the same text also 
speaks of the desired result as to be brought about 1 ’ 

“ Answer — -That the desired result is to be brought about is indicated 
by * Syntactical Connection’, while that the sacrifice is to be accomplished 
is declared by * Direct Assertion ’ ; and 5 Direct Assertion ’ is more authorita- 
tive than ‘Syntactical Connection’. Hence the meaning of the sentence 
is that ‘ one desiring Heaven should accomplish the sacrifice ’ ; i.e. for ' one 
desiring heaven, it is necessary that the sacrifice should be accomplished ’. — 
Then again, it is well known that * what should be accomplished or done 
(i.e. Right)’ brings happiness and ‘ what should not be done (i.e. Wrong)’ 
brings unhappiness ; — and the * Sacrifice ’ is spoken of by the text as ‘ to 
be accomplished ’ ; — hence it follows that the * Sacrifice ’ will bring happiness ; 
— and this happiness can come only to one who desires (seeks for) it, not to 
anyone else. — Thus it is that * desire for heaven ’ becomes subordinate to 
the 4 Sacrifice * ; in fact, in the case of all actions, a desire for things comes 
in as a subordinate factor ; as it is through this desire that the man (who is 
going to do the act) tries to secure the things (required for the act) by tangible 
means. In the case in question, it is the desire for the particular substance, 
Heaven, that has been specified ; — and exactly as it has been found to be 
subordinate (to the act of Sacrifice), so in the same form should it be 
taken as specified by the text ; — that is to say, as subserving the purposes of 
the sacrifice, only through tangible, not through intangible, means. — From 
all this, it follows that when a man is impelled by the ‘ desire for heaven ’ — 
which is subordinate to the sacrifice,— he will try to accomplish the * sacrifice *, 
with a view to securing the substance, * Heaven ’.—Even if this were done 
through intangible means, it would not affect our position.” 

SUTRA (2). 

[Siddhanta] — But [the Act itsele] would not be performed ; 

BECAUSE IT IS EOR THAT PURPOSE. 

Bhdsya. 

The particle ‘ tu ‘ but \ serves to preclude the Purvapak{ta. 

As a matter of fact, people always describe 14 Heaven ’ as ‘ happiness 
“ But why so ? ” — Well, you have asserted that “ the term ‘ heaven ’ denotes 
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a substance qualified by happiness If that is so, then it is necessary that 
it should first denote happiness ; because it is only the idea of happiness 
with which the word is invariably concomitant ; though it is not so concomitant 
with the idea of substance : for instance, that same substance which is con- 
ducive to happiness, — which substance is held to be denoted by the term 
* heaven 1 — sometimes fails to bring happiness, and in that case that sub- 
stance cannot be denoted by the term ‘heaven’, [whieh shows that the 
idea of substance is not inseparable from the term ‘ heaven ’] ; and from 
this it follows that the term, * heaven ’ denotes happiness. 

It has been, argued that the case of the term ‘heaven’ denoting the 
substance qualified by happiness is analogous to the case of the term ‘ stick- 
holder ’ denoting the man qualified by the stick. — But there also the term 
brings about the notion of the man holding the stick only after the stick itself 
has been cognised as denoted by the word; because the term ‘stick’ forms 
part of the term * stiek-holder and that is what denotes the stick. In the 
case in question however, there is only the one word ‘heaven’, and this 
must denote happiness [so the two cases are not analogous!. 

It being settled then that the term ‘heaven’ denotes happiness, the 
‘sacrifice’ must be the subordinate, and ‘ happiness 5 the principal, factor. 
— Why So ? — Because the Agent’s effort (activity) is for that purpose ; 
whenever a man puts forth an effort, it is always for the purpose of obtain- 
ing happiness ; and from this we conclude that happiness [being the end 
of all activity] cannot be the means to the act of * Sacrifice ’ ; specially because 
it is a substance that is the means to a ‘Sacrifice’ ; as in the absence of a 
substance, no ‘ sacrifice ’ is possible; since the very term ‘sacrifice’ denotes 
an act bearing upon a substance and a deity. Then again, there are ‘ sacrifices ’ 
even when there is no ‘happiness’. Further, if the sacrifice were not 
performed for the purpose of obtaining ‘happiness’, then it would not be 
performed at aU; i.e. it could not have anyone to perform it ; it is only 
the act that serves the purpose of bringing about happiness that is per- 
formed, — none other is performed. 

Says the Opponent — “But in the text itself, it is the sacrifice that is 
laid down as to be done, brought about". 

Answer — It is true that the sacrifice is laid down as to be done ; but the 
desired thing also is understood to be what should be brought about. 

Opponent — “ It is through Direct Assertion that the sacrifice is declared 
to be what should be brought about; while it is by Syntactical Connection 
that the desired thing is indicated to be what should be brought about ; 
and both of them cannot be regarded as to be brought about ; as that would 
involve a syntactical split, [And as Direct Assertion is more authoritative 
than Syntactical Connection, it is the Sacrifice that should be taken as what 
is to be brought about.] ” 

Answer — Even though sacrifice is found to be directly asserted as to 
be brought about, yet it could not (by itself) be brought about or done ; 
because what is done by man is an act that brings happiness (not what 
brings pain), and the performance of a sacrifice is always painful; thus 
being directly perceived as painful, it would be directly perceived as something 
not to be done. 
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“ But from the fact of its being laid down as to be done, it would be 
inferred to be conducive to happiness.” 

Answer— Inference, contrary to Perception, can have .no validity. 
From all this it follows that, if the Sacrifice does not serve the purpose 
of bringing about happiness, then it cannot be performed at all. 

Opponent — “The sacrifice [enjoined by the text in question] could be 
connected (taken along) with some other text speaking .of a desirable result.” 
Answer — Even if it were so connected, if it were not actually enjoined , 
it could not be understood to be conducive to any result, simply on the 
ground of its being mentioned in proximity to such a result.— It is for this 
reason that, in order to save the sacrifice from being regarded as fruitless, 

‘ Heaven ’ comes to be understood as something to be brought about ; and 
as the man’s activity in the case is qualified by the act of ‘Sacrifice it is 
this act of ‘ Sacrifice ’ that should be the means of bringing about the said 
Heaven . 

Thus we find that it has been well said that the ‘ Sacrifice’ is the 
subordinate, and ‘ Heaven ’ the principal, factor. 

SUTRA (3). 

Further, inasmuch as the act (of sacrifice) must be related 
(to something), it should be taken as related to the 

DESIRED THING (HEAVEN) ; HENCE THE TEXT SHOULD BE 
TAKEN AS ENJOINING THE ACT (OF SACRIFICE, AS A 
MEANS TO THE ATTAINMENT OF HEAVEN). 

Bhasya. 

It is not only in order to avoid its fruitlessness that* we regard the 
sacrifice as the subordinate factor ; as a matter of fact (we do so) because the 
sacrifice is actually enjoined as a means to the attainment of the desired 
thing called ‘ heaven ’. — “ But it is the sacrifice itself which is enjoined 
directly by the text as what should be done or brought about [from which it 
follows that the sacrifice is the principal factor]”.— True ; but in that case, the 
sacrifice becomes entirely fruitless. If the sacrifice is not taken as enjoined 
in reference to Heaven, then,— and the sacrifice thereby being something 
fruitless, — the ‘ desire for heaven’, even though laid down in the text, would be 
entirely useless; and in that case the whole Injunction would be pointless. 
If the two things {Heaven and Sacrifice) not related to one another, were 
taken as enjoined (by the text), then, that would involve a syntactical split. — 
From this we conclude that the term ‘ desiring heaven ’ does not enjoin , — 
it only refers to — what is expressed by it [i.e. it forms part of the Subject, 
not the Predicate, of the sentence]. Thus it is th'at the ‘ desired thing 
which is indicated by ‘ Syntactical Connection comes* to be recognised 
as to be done or accomplished, and the ‘ Sacrifice ’ comes to be recognised 
as the means to that accomplishment. In this way there would be no direct 
inconsistency in not regarding the ‘ Sacrifice ’ as something to be done or 
brought about — [Read — ‘ evamxtydgakd-rtavyatdydm ' as i» M8.C. If we retain 
the printed text it can be taken as — ‘ In this way there would be no direct 



inconsistency in the sacrifice being performed', because the means also has 
to operate towards the fulfilment of the desired end]. — From all this it 
follows that the text should be taken as enjoining the act ; — i.e. it is the act 
of sacrifice that is enjoined as the means to the attainment of Heaven, — 
and not the Heaven as a means to the act of sacrifice. 

Objection — “ What advantage is there if the Heaven is not enjoined ! ” 

Answer — The advantage is this : As a matter of fact, what is not 

enjoined and what is not implied cannot be treated as a subordinate factor ; 
hence (if Heaven is not enjoined) it follows that Heaven must be the principal , 
and the act of sacrifice, the subordinate, factor. 

Then again, any such idea as-—* one for whom Heaven is the desired 
object should accomplish the sacrifice’ — would be a most incongruous 
one— the man desiring one thing and accomplishing something else. — “ But 
from the connection between the two, it is understood that the sacrifice, 
when accomplished, would lead to the attainment of Heaven.” — That 
cannot be ; as for people for whom the Verbal Text is the sole authority {in 
regard to the matter under consideration), it is not right to derive any 
idea exeept through the Text. If the Opponent were to say — “It is 
from the text itself that we deduce the said connection between the Sacrifice 
and Heaven ; just as we do in the case of the 1 sentence * Desiring to collect 
wood, one should go to the forest ” — then, the Siddhantin should reply 
that in the case of the sentence cited, the fact that going to the forest is con- 
ducive to the collecting of wood is already known from other sources [which 
cannot be said in regard to the text speaking of Sacrifice and Heaven ]. — 
The Opponent might say — “ In order to save the injunction from being 
futile, we could have the presumption (of the said connection between 
Sacrifice and Heaven)'". — The answer to that is that the futility of an 
injunction has no such capacity as to provide the notion that * Happiness 
is the fruit of sacrifice % in the absence of a direct assertion of such a fruit. 
It might well become futile; but it cannot have the said capacity. For 
instance, if a man is desirous of burning a thing, and fetches water for that 
purpose, this fetching of water would be futile, as it would not bring about 
the desired burning but this ‘futility’ cannot produce, in the water, 
the capacity to bum. 

In reality however, if the other view is accepted — that the text enjoins 
the sacrifice for the man desiring Heaven, — this injunction is found to serve 
a distinctly useful purpose. — “ According to this other view also, all that is 
done is .that the Sacrifice is enjoined for the man desiring Heaven,— not 
that Heaven follows from the Sacrifice ’’.—That is not right ; because 
according to our view what the text does is to refer to the activity of the 
man desiring Heaven, and enjoins the Sacrifice as a means thereto So that 
it is not open to the objection that has been urged against it. — “ But there 
is no text to the effect that that activity is with a view to Heaven — As a rale 
an activity is undertaken with a view to some desired object ; for ‘ the man 
desiring Heaven’, Heaven is the desired object; — in fact, the mention of 
* Desire for heaven ’ is there only for the purpose of indicating that particular 
activity which would bring about that object ; — hence this view is entirely 
flawless. 



From all this it follows that the text, contains an injunction of the act 
of Sacrifice for the man desiring Heaven ; and hence it also follows that 
* Heaven’ is the principal, and ‘ Sacrifice ’, the subordinate* factor, Thus 
then, the injunction ‘should sacrifice’ should be taken as referring to the 
person ‘ desiring Heaven ’ ; and it thus becomes established that the text 
in question lays down the characteristics of the performer. 








Adhikarana (2) : Only human beings are entitled to perform 
such acts as the * Sacrifice \ 

SUTRA (4). 

[Kjrvapaksa] — “ Inasmuch as an act is performed for the 

PURPOSE OF OBTAINING RESULTS, ALL BEINGS SHOULD BE 
ENTITLED TO PERFORM THE ACTS PRESCRIBED IN 
THE SCRIPTURES ”, 

Bhavya. 

We have the texts — 4 Desiring Heaven, one. should, perform the Daraha- 
Purnamasa sacrifices \ ‘ Desiring Heaven, one should perform the Jyotisfoma 
sacrifice V 

In regard to these, there arises the question — Are these aote enjoined 
for all kinds of beings ? Or only for such beings as may have the capacity 
to perform the acts enjoined ? 

On this question, the Purvapaksa view is as follows : — “ The injunctions 
must be meant for all beings, because there is no distinction. — ‘ But there 
are certain beings who do not desire anything ; how could they be entitled 
to perform the acts enjoined — The answer to this is that the injunctions 
may not be applicable to inanimate objects ; but the injunctive word 
‘ should sacrifice ’ could certainly be addressed to all animals. — ‘ But animals 
also do not desire anything — That is not so, we reply. Animals do desire 
happiness ; for instance,, it is found that when suffering from the effects 
of heat, they betake themselves to the shade,, and when suffering from cold, 
they move into the sun. — Says the opponent — ‘ Animals are conscious 
of immediately impending results, they never desire any results that are 
to come in the future ? and the acts prescribed in the Veda (which we are 
considering now) are all such as have their results appearing in the remote 
future ’. — The answer to this is that animals are found to evince a desire 
for sqjae such results as are to appear in the remote future ; for instance, 
we find dogs fasting on the fourteenth, and kites on the eighth, day of the 
month. There can be no chance of these animals suffering from disease 
(on account of which they may be going without food on certain days) ; 
because the fasting is found to recur on fixed days (and certainly there 
could be no such regularity of intervals in the animal’s being ill) ; also 
because all the time we find several articles of food lying before the said 
animals (so that the fasting cannot be held to be due to want of food) ; while, 
at other times they are not found going without food even though only 
simple articles of food are there before them. — Then again, there are Vedie 
texts also indicative of the fact that, like deities and sages, trees also perform 

sacrifices, — such texts, for instance, as — ‘ Devd vai aattramaaata, 

mrMsvatayah sattramasata' 1 [’The deities took part in the sacrificial session 
the trees took part in the sacrificial session ’] (Taitti. Sam. 1. 6. 11. 3). 
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— ‘ As a matter of fact, however, animals and tree® cannot be capable of 
carrying out the entire details of the enjoined act; and as such they cannot 
be entitled to perform them’.— -The answer to this is that some of them 
may be able to perform the sacrifice ; and therefore such injunctive words 
as ‘ should sacrifice ’ will apply to those that may be so able ; though there 
may be some such details as the Visnukrama and the like which they may not 
be able to perform ; and tbe injunction of these will not apply to those.— 
So that the being to whom the injunctions of the Visnukrarna and such 
details will not be applicable will perform the sacrifice pure and simple; 
where would be the harm in that ? As for the possession of property 
(necessary for the performance of sacrifices), such names of villages as 
* Devagmma ’ (‘village of deities’), ‘ Hastigrama ’ (‘village of elephants’). 
' Jjtsabhasya gramah ’ (‘ village of the Bull’), indicate that beings other than 
Men also possess properties in an indirect (figurative) sense. — -From all this 
it follows that beings other than man are also entitled to perform sacrifices, 
so long as they are able to do so 

SUTRA (5). 

[Siddhanta] — In beauty, the injunction op an act should be 

TAKEN TO APPLY TO ONLY SUCH AN AGENT AS MAY 'BE ABLE 
TO CABBY OUT THE ENTIBE DETAILS OF THE ACT J 
BECAUSE SUCH IS THE SENSE OF THE VEDIC TEXTS. 

BMsya. 

The particle ! va ’ (‘in reality ’) sets aside the PurvapaTcsa view. 

It is not correot to hold that animals also are entitled to perform 
sacrifices. — “ Who then is entitled ? ” — Only one who is able to carry out 
the whole act. As a matter of fact, animals and others are. not able to 
carry out the details of the sacrifice in their entirety ;— hence for these 
beings the sacrifice cannot be a means of securing happiness ; how can an 
act that one cannot do be a means of happiness to him ? — The deities also 
are not entitled to perform sacrifices, because apart from themselves there 
are no other deities (to whom they could offer the sacrifice), and there can 
be no offering to one’s own self ; in fact, such an act would not be an offering 
at all. — Nor are sages entitled to perform sacrifices, because they have no 
‘ gotra ’ ; Bhrgu and other sages for instance cannot belong to the ‘ gotra ’ 
of those same Bhrgu and others. — Nor is the capacity (of Deities and Sages) 
to perform sacrifices at all perceptible. 

Then again, as a matter of fact, animals are never found to desire results 
expected to appear in the remote future; they desire only what is imme- 
diately present before them-. — “ But we have already pointed out that 
animals are actually found to desire results in the future, when, for instance, 

dogs fast on the fourteenth, and kites on the eighth, day of the month 

The answer to this is that these animals do not fast with a view to any 
results to accrue to them in their next life. — “ How do you know that ? ” 
— We deduce it from the fact that they have not studied the Veda, and it is 
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only one who has studied the Veda can have any such idea as that 8 Having 
done this act, I shall "obtain such and such a result in other regions* ; 
the animals do not study the Veda ; nor the Smrti -scriptures ; nor can they 
learn it from teachers. Hence it follows that they are not cognisant of 
what Dharma, ‘ Duty \ is. Being ignorant of Dhaiym, how could they per- 
form any Dharma ? Hence it follows that when they fast, they do not do 
so for the sake of ‘ Dharma Then why do they fast ? ” — They have an 
aversion to food due to illness. — “How is it that they have this illness at 
fixed intervals of time ? ” — Answer — There are certain illnesses which appear 
at fixed intervals ; e.g. the Tertian and the Q.uartian ague and such others. — 

Thus we conclude that only human beings are entitled to perform 
sacrifices. 

Nor again is it possible for animals to own property ; they are never 
found making use of any property, according to their wish? hence it 
follows that they do not own any property. As for the names ‘ village 
of elephants \ ‘village of deities’, — these are merely figurative expressions. 
— -For this reason also animals cannot be regarded as entitled to perform 
sacrifices. 

As for the indicative texts— ‘The deities sat at the sacrificial session 

the trees sat at the sacrificial session % and so forth, — they are 

merely declamatory statements, commendatory of certain injunctions ; 
relating to every one of these statements, there is another injunction ; and 
one injunction cannot he taken as connected with another injunction ; as 
that would alter the form of the sentences. The statement in question 
therefore has to be taken as commendatory, the sense of the commendation 
being — ‘ So important are the sacrificial sessions that even deities, who 
have all their desires fulfilled, sit at them, as also semi-intelligent animals 
and insentient trees sit at them, — what to say of learned men ! ’ 

“ Those that are unable to perform the * Visnukrama ’ and other details, 
may perform the sacrifice pure and simple ”. 

That cannot be ; because the details are prescribed in relation to the 
sacrifice, not in relation to the performer ; so that if the mere sacrifice were 
offered (without the details), the performance would be defective ; and 
the proper result would not follow,— “How do you know that the details 
are prescribed in relation to the sacrifice (and not in relation to the performer) ? ” 
— As a matter of fact, when the injunction of the sacrifice is in want of certain 
details, those details that happen to be mentioned in close proximity to 
that injunction are alone capable of supplying that want otherwise, if 
the texts speaking of the details referred only to the capacity of the 
performer, the main injunction would be left without its wants supplied, 
and as such it would fail in its purpose ; and under the circumstances, the 
statement of the result would come in as an * elliptical extension ’ ; and this 
would stand in the way of the syntactical connection of the Injunctive 
text whioh, on account of its incompleteness, would thus be hampered. — 
“ But the same text would enjoin the sacrifice with all its details, for those 
who are capable of performing it in its complete form, — but only the hare 
sacrifice without the details, for those unable to perform it in its complete 
form.” — That cannot be possible ; if a single statement has two distinct 
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significations, there is a syntactical split, by reason of the two significations 
being incompatible with one another ; specially as the sentence would still 
be incomplete in regard to the details of its procedure. Consequently the 
injunction has to be taken as one of the sacrifice with all its details, — and 
it cannot be an injunction of the sacrifice without its details. 

From all this it follows that only human beings are entitled to perform 
sacrifices. 

The purpose served by this Adhikarana is as follows : — There is a 
certain sacrifice laid down as to be performed * for a thousand years ’ ; — 
now if, as held by the Purvapaksa, deities also were meant to be performers 
of sacrifices, then the said sacrifice could be performed by them, as their 
span of life does extend over ‘ a thousand years ’ ; so that there would be 
no justification for taking the term * years ’ as standing for days ; — while 
according to the Siddhanta, as only human beings are entitled to perform 
sacrifices, — and they cannot live for ‘ a thousand years the term ‘ sears * 
has, in this case, to be taken as standing for days. This we are going to- 
explain later on {under Su. 6. 7. 31-40), 




Adhikarana (3) : Men and Women are both entitled to 
the performance of sacrifices. 

SUTRA (6). 

[POevapak^a— continued]— 1 On account of the use of the parti 

CULAR GENDER (MASCULINE), ONLY MEN ARE ENTITLED,— 
SAYS AlTISHl YANA 

Bhasya. 



We have such texts as— ‘Desiring Heaven, one should perform the 
Darsha-Purnatndsa sacrifices 5 

In regard to these there arises the question— Has the word ‘should 
sacrifice’ been used in relation to men (males) ? or to men and women 
without restriction ? 



On this question, the Purvapaksa view is as follows:—* 
has been used in relation to males only— so thought Aitishayana. 
—Because of the use of the particular gender; i.e. in the sentence ‘ 
yageta ’ (‘ Desiring Heaven, one should perform the sacrifice ’) - 
Masculine gender used (in the word ‘ smrgaMmah'); whence 
that the person who is spoken of as to ‘perform the sacrifice 
taken to be male, not female 


SUTRA (7). 
ded ] — “ Also because 

AS IS CLEAR FROM THE FACT 


THE GENDER IS MEANT TO 
THAT IT [IS THE 
KILLING OF THE FOETUS] BEFORE ITS SEX IS KNOWN THAT 
HAS BEEN DECLARED TO BE SINFUL ”, 


“It is the killing of the foetus before 
referred to as the sin of ‘foetus-murder’, 
foetus-murderer by killing a foetus before its 
murderer ’ is the worst of sinners ; because 
is beneficial in both worlds ; 1’ ' 

sacrifice, in the sense that he has killed the 
a sacrifice ; — it is for thia 
(foetus), in the sense that it . 
prosperity (‘ bhuti ’) j— • thus one who destroys a s 
(‘ bhruna-han ’) ”, — Now tins reference to the 
destroys the sacrifice) would have some sen 
sacrifices were always a male because if a f 
is known, it is just possible that a male-chilc 
would mean that a prospective performer of se 


its sex is known that has been 
in the text — One becomes a 
sex is known * ; — a * foetus- 
one who kills a foetus kills what 
the foetus-murderer is also a murderer of the 

««“* person who would have performed 

reason too that they call a sacrifice ‘ bfvrwna ’ 
•gs, or because it brings 
is a ‘ foetus-murderer ’ 
s-killer ’ (as one who 
T if the performer of 
3 killed before its sex 
' be killed, — and this 
has been killed ; and 
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ATY, IT IS THE WHOLE GENUS [THAT IS ENTITLED],— SAYS 
AYANA, — BECAUSE THERE IS NO GROUND FOR DISTINCTION ; 
HENCE THE WOMAN ALSO SHOULD BE REGARDED (AS 
ENTITLED TO PERFORM SACRIFICES), AS THE GENUS 
IS EQUALLY PRESENT IN ALL (HUMAN BEINGS). 


The phrase • in reality ’ serves to set aside the Purvapaksa. 

It is not true that Man alone is entitled to perform sacrifices ; in fact 
Badarayana has held that ‘ the whole genus ’ is entitled. 

Question,—" Is it the terra ‘ svargakdmah ’ t l desiring heaven ’) that- has 
been regarded as denoting a genus ? ”. 

Answer — No. 

“ Then what is it ? ” 

Ihe term ‘ Svargakdmah ’ is to he taken in its literal (etymological) 
sense — signifying presence of defire for heaven. 

“ B y which term then is the genus denoted, which genus is regarded 
to be entitled ? ” 

We do not say that in the present instance there is a word denoUnq a 
genus which establishes the fact of all human beings being entitled • what 
we mean is that the term Svargakdmah' (‘desiring heaven*) serves’ to in- 
dicate the fact, of both men and women being entitled, and that no 


thus alone could the ‘foetus-murder,’ would be * sacrifice -murder 
Otherwise, if both males and females were entitled to the performance* of 
sacrifices, then in all cases,— whether the sex of the foetus be known or not 
known— the ‘foetus-murder’ would be ‘sacrifice-murder’; and in that 
case there would be no sense in the epithet ‘not known’ (regarding the 
foetus).— From this it follows that the masculine affix (in the term * svar- 
gakdmah \ ‘desiring heaven’) must be regarded as significant. 

“ Similar| y we have the declaration that * the man who kills an atreyi 
is a foetus-murderer ’, ■* atreyi ’ is the name given to a pregnant woman, 
in the sense that ‘ in her womb (‘ atra ’) there is a child ’. From this also 
(for reasons explained in the preceding paragraph) it follows that man alone 
is entitled to the performance of sacrifices. 

“ Jusfc 85 ia the ca 88 of the injunction ‘ one should sacrifice the animal ’ 
(Taitti. Bra. 1. 5. 9. 7) it is only a male animal that is killed, because of 
use of the particular (Masculine) Gender (in ‘ pashum ’ ) [see Su. 4. 1. 17. 
so should it be in the case in question also [because here also we have* 
use of the particular { Masculine ) Gender ” 

Against the above Purvapaksa, we have the following Siddhdnta .— 
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Bemuse there is no ground for distinction j that is, the masculine affix 
cannot distinguish or qualify 4 the person desiring heaven ’ by the Masculine 
Gender. 

44 Why ? ” 

Because the term is meant to be only an indicative ; it only serves to 
indicate the person who desires heaven ; and the person so indicated becomes ■ 
entitled to the act enjoined by the word ' yajeta ’ (‘should sacrifice'); — 
and this indication applies equally to man and woman . Thus then, from the 
words of the text it is clear that man and woman are both entitled to per 
form sacrifices ; what is there then which would preclude the title of women ? 
—It might be urged that “it is the Masculine affix (in svargakmmh') that 
precludes women ”.— But that cannot be.— “ Why ? ’’—Because the affix 
being expressive of the male, has no power to exclude the female. u But 
the mention of the male over again by the affix would be superfluous (hence 
the only purpose served by the affix is to predude the woman] That also’ 
is not possible ; because even though the affix becomes superfluous, there 
can be no preclusion of women because every case of preduskm involves 
(a) the abandoning, by the word, of its own signification, (6) the assumption 
of another signification, and (c) the rejection, of what has come in. — In 
reality, however, there is no superfluity (in the affix denoting the male, though 
not precluding the female) ; because it serves the purpose of indiccetmg 
[which could not be done except by means of an affix]. — From all this it 
follows that the woman also should he regarded as entitled to perform sacrifices, 
because the genus is equally present in all . 

SUTRA (9). 

In a case where it is distinctly enjoined, it has, on that account, 

TO BE TAKEN AS ASSERTED. 

Bhasya. 

The following argument has been urged by the Piirmpakpinr — “ In the 
case of the injunction ‘ Eashumdlahheta ’ [‘One should sacrifice the animal’] 
(Taitti. Bra. 1. 5. 9. 7), it is only the male animal that is sacrificed, on the 
strength of the Masculine affix (in ‘ pashum ’) ; similarly in the case in question 
also, the text laying down the sacrifice should be taken as indicating that 
the man alone is entitled, on the strength of the masculine affix (in 
‘ svargakatnah ’ ) ” 

This has got to be refuted; and in refutation, we argue as follows: — 
In the case of the animal, the genus is not fouhd to be asserted as an indica- 
tor of the substance (animal) ; if it had been found to be so asserted, then 
the sacrificing of the female animal also would be declared, and there would 
be nothing to preclude this. But what we find asserted in this ease is that 
I the ‘animal’ is a qualification of the ‘sacrifice’ ; so that the relationship 
that is expressed by the sentence is that between the ‘ animal’ and the 
‘sacrifice ’ , — not between a substance in general and the ‘sacrifice’? and just 
as the ‘animal’ is related to the ‘sacrifice’, so aLso are the l maswMm*y 
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and one-ness [all these threa— animal, masculinity and om-ness being ex- 
pressed by the same word 'pashum'}. Thus then, what is laid down here 
is the sacrifice qualified by several qualifications ; and this should be performed 
exactly as asserted, because, in this case, the whole set of qualifications has 
been enjoined. 

As regards the argument {of the Purmpctksin ) regarding the declaration 
of the sinfulness (a) of killing the foetus before its sex is known, and (6) of 
killing the pregnant woman,— both of which are spoken of in a way which 
indicates their connection with the male,- we are going to refute ‘it now 
Our refutation is as follows :-The reference to the foetus as ‘of unknown 
sex’ is meant to be purely commendatory; and what is meant by the 
exhortation not to kill the pregnant woman is that one should not kill a 
child in the womb, as it is a great sin to kill a child in the womb, even though 
its exact character may not be known.— As for the Masculine ending, even 
though it is found in the sentence, it cannot mean that the woman is excluded 
from its per view; it is all the less reasonable that the mention of ‘the 
foetus of unknown sex’ should be taken as excluding the woman . Then 
again, the prohibition of killing the ‘Atreyi ' is meant to be in praise of the 
Gotra (AVri being the name of one of the Gotm-Rsis), and * atreyi' here does 
not. stand for the pregnant woman : in fact, it is the name of one of the Gotras 
[it is derived from ‘ atri ’, the name of a Gotra-Rsi], it is not derived from 
the indeclinable « atm ’ (as explained by the opponent) ; as a nominal affix 
is added only to ‘ samartha ’ words— i.e. nouns,— and 1 atra ’ is not a 
noun and as such has no ‘ capacity ’ for taking a nominal affix. 


SUTRA (10). 

[Says the POrvapaksin]— “ [The title to perform sacrifices] 

SHOULD BELONG TO I&EN ONLY, AS THEY ALONE POSSESS 
PROPERTY, AND SACRIFICES REQUIRE PROPERTY J AND ON 
ACCOUNT OF SALE AND PURCHASE, WOMEN CAN POSSESS 
NO PROPERTY ; IN FACT, THEY ARE IN THE SAME 
POSITION AS PROPERTY.” 

Bhasya. 

Says the Purvapakpa — “ To men only should the title to perform sacrifices 
belong they alone possess property,— vs a matter of fact, men alone not 
women, possess wealth,— and wealth is necessary for the performance of 
sacrifices ; as they, have to be performed with such grains as ‘ vriU ’, ‘ yarn ’ 
and the like .— 4 Why should the women not possess property ? ’—As a 
matter of fact, women can possess no property,— on account of sale and 
purchase ; i.e. women are bought and sold ; they are ‘ sold ’ by their father 
bought ’ by .their husband ; and because they have been sold by their 
father^ they have no right over the father’s property; and because they 
have been bought by their husband, they have no right over the husband’s 
property.— The ‘selling’ of women is found to be asserted in such texts 
aa— A hundred cart-bullocks should be given to the girl’s father’, ‘in 
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sacrifices to be performed by one who desires results), if she is desirous of 
results, she must perform the sacrifice. Such being the case, if, in obedience 
to the Smrti, she should be dependent upon others and devoid of any 
property of her own, she would not perform a sacrifice, —oven in the face 
of the injunction ‘ yajeta \ ‘should sacrifice then it would mean the 
rejection of the Ve/Uc, by a Smrti, text j and this would be most improper.— 
From this we conclude that if the woman desires the results that are spoken 
of as following from a sacrifice, she should reject the authority of the Smrti, 
acquire property and also perform the sacrifice. 

SUTRA (14). 

Also because she is spoken of as connected with property. 
Bhdsya. 

In fact, the woman is actually connected unth property ; as is clear from 
the following words addressed in course of a dialogue at the time of the 
marriage ‘ Dhamie cha arthe cha kame cha wx aticharitavya ‘ in matters 
relating to religious performances, to property and to pleasure, she should 
not be ignored ’.—As for the argument that “ the wife and the rest have been 
declared (in the Smrti) to be devoid of property,”— even though this absence 
of property has been declared in the Smrti, yet it is wrong; because it is 
contrary to the Veda. All that the Smrti therefore can be taken to mean 
is that the wife should not be independent of her husband’s control ; and 
this entirely for the sake of peace and concord in the family. 


StJTRA (15). 

AS FOR THE ‘SALE’, IT IS A PURELY RELIGIOUS FUNCTION. 

Bhdsya. 

As for the ‘sale’ that is spoken of in regard to the wife, — that is a 
purely ref-igious function, and not really a sale (in the ordinary sense of the 

term) ; a thing is said to be ‘ sold ’ when its price is a fluctuating factor 

sometimes more sometimes less; in the case ot marriage, however, the so- 
called ‘ price ’ is a fixed item, ‘ a hundred cart-bullocks for the girl, be she 
handsome or ugly— Then again, people do not accept the Smrti text speaking 
of the purchase and sale of a wife, when it is found to be contrary to a 
Vedic text.— Consequently the case of the wife is not one of ' sale ’ (or 
‘purchase’). 

SUTRA (16). 

There is a text which clearly indicates that women do have 

PROPERTY. 

Bhdsya. 

Says the ‘ Pdtni va parinayyasya iste patyaiiwmammatam kriyate, ’ 
[ The wife is mistress over tho household property, and she acts according to 
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the wishes of her husband ’] (Taitti. Sam. 6. 2. 1, 1.) ; — again there is 
another text — " Bhasadd patnih samydjayanti, bhasadmryd hi patnyah, bhasadd 
vd etah paragrhandm aishvaryamavarundhate ’ [‘They offer the sacrifice for 
the wives, with Bhasad ; the glory of wives lies in the Bhasad : it is by the 
Bhasad that they become mistresses of other houses ' }. — (These texts clearly 
indicate that women do possess property]. 


■ •• ; • ’ ; 

V ... •. . 


► jt if * 



Adhikarana (4) : To the performance of sacrifices, the 
husband and wife are entitled jointly . 

StJTRA {17}. 

Though both possess property, their action should be one (joint), 

BECAUSE OF THE DECLARATION TO THAT EFFECT. 

Bhdsya. 

It has been settled that both husband and wife possess property. — 
The question that arises now is — should the sacrifieer and his wife perform 
the sacrifice separately. — each by himself ? Or should they perform it 
jointly? , 

The Purmpakm view is as follows “ Each of them should perform 
it separately. — Why '! — Because significance is meant to be attached to the 
singular number (in the noun * svargakamah * and in ‘yajela'): in the verb 
‘ yajeta', the Nominative Agent is mentioned as an important factor ; 
consequently significance must attach to the singular number. In fact, 
just as two men- cannot jointly perform a sacrifice, so also in the case in ques* 
tion [there can be no joint performance by the two persons, husband and 
wife”]. 

In answer to the above we have the following SiddMnta -. — Though 
both possess property, their action should be joint, because of the declaration to 
that effect ; on account of the declaration to that effect, their action should 
be joint. There are for instance, the following declarations in Smrtis — 
‘In matters relating to Duty, Property and Pleasure, she should not be 
ignored ’ • and again * Religious acts should be performed jointly,' and 
children should be begotten jointly 

Says the Opponent — “It is not right to reject a Vedic declaration 
in favour of a declaration in the Smpti ”. 

There is no force in this, we reply. There are some sacrifices which 
must be performed by the man and the woman together ; such, for instance, 
as the Darsha-Purrtmndsa and the Jyotigtoma, — at both which oblations are 
laid down as to be offered out of the Clarified Butter that has been ‘ examined ’ 
(looked into) by the sacrifieer as also by his wife ; and the performance of 
sueh a sacrifice would be defective if done in the absence of either of the two. 

“In a case where the sacrifieer is a man, the Clarified Butter would 
be ‘ examined ’ by the man himself, while in a case where the sacrifieer is a 
woman, it would he * examined ’ by the woman.” 

That cannot be ; because the ‘ Examining ’ is not an embellishment 
of the examining person . If it were an embellishment of the emnwwng 
person, it could be as suggested. As a matter of fact, however, it is an 
embellishment of the Clarified Butter, and Cue two examining persons are 
only subordinate factors ; hence the absence of either of the two would 
certainly cause a deficiency ; because the declaration of the ceremonial 
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procedure includes all accessory details (the absence of any one of which 
therefore renders the performance defective). 

“ This could be remedied in the following manner — When the sacrificer 
is a woman, she will engage the services of a man to do the ‘examining 
of the Clarified Butter’ ; and when the sacrifice is a man, he will engage 
the services of a woman to do the ‘ examining of the Clarified Butter ’.” 

That also cannot be right: because it is the mistress of the house, — 
not a servant engaged for the purpose— -that is spoken of as ‘ patnl ’, ‘ wife ’ 
(who is laid down as to do the ‘ examining of the Clarified Butter ’) ; in fact, 
‘ patnl ’ '(‘.wife*) is a relative term. Similarly the ‘sacrificer’ (who is laid 
down as to do the ‘examining of the Clarified Butter’) is the master of the 
house, not a servant engaged for the purpose. 

From all this it follows that actions like those in question should be 
performed by the husband and wife jointly. 

Now the idea might arise that “ on the strength of the Vodie text 
(laying down the performance as to be done jointly by man and woman), 
any man might join any woman and perform a sacrifice jointly 

The answer to this is that what the Smrti text means is ‘ whatever 
religious act you have to do jointly with a woman, you shall do with this, 
your wife ’ ; and we do not perceive any inconsistency between this Smrti 
text and the Vedie text (laying down joint performance by man and woman). 

It has been argued that — “ The man is entitled to the performance, 
alone, by himself, — and the woman also is entitled alone, by herself ; as is 
clear from the fact that the singular number in the verb ‘ yajeta ’ (‘ should 
sacrifice’) is significant”. — This has got to be refuted. — Now, the person 
who argues thus should be asked the following question — If the singular 
number in the verb ‘ yajeta ’ is significant, then how is the sacrifice performed 
by the sacrificer associated with the sixteen priests ? 

“ The answer to this may be as follows -There is a distinct action 
pertaining to each Agent. So that the Sacrificer is regarded as ‘ performing the 
sacrifice ’ by virtue of doing just those acts that are to be done by the Sacrificer 
himself, — such, for instance, as the engaging of the Priests and such others ; 
and the Adhvaryu-prieat is regarded as ‘ performing the sacrifice ’ by virtue 
of doing just those acts that are to be done by the Adhvaryu-Priest. Just 
as the cooking dish is spoken of as ‘ doing the cooking’, though all that it does 
is the containing of the food cooked. Thus then, when a certain function per- 
tains to a particular Agent, then alone is that function to be performed by 
that agent alone, — if the singular number in the word enjoining that function 
appear to he significant.” 

If such be the case, all the functions that pertain to the ‘ sacrificer ’ 
need not all be done by one and the same 1 sacrificer — one might be done 
by one ‘ sacrificer ’ and another by another ‘ sacrificer ’ — or when! ‘ a 
hundred and twelve ’ is to be given away (as the sacrificial fee), fifty-six 
might be given by one and another fifty-six by another. — In the case in 
question, the function of the ‘ wife ’ is different from that of the ‘ sacrificer \ 
and by doing that, she does not interfere with the ‘ singleness ’ of the sacrificer ; 
just as the Adhvaryu-Priest, performing liis own functions, does not interfere 
with the ‘singleness’ of the sacrificer. — It is absolutely essential too that 
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husband and wife ; under the circumstances the wrifT^ ** C ,°” lm ° n to the 
by one ae associated with hie wife; othemi^ if either Til ^ p6rf ° rmed 
willing, the sacrifice could not be accomplished ’ o™ ' ‘ ” WSre Un " 
of the wife would not be possible Conse « uentI 5’ “>e ignoring 
ior ong.who ban a 

functions of the ‘ wife th mi £ hfc Perform the 

natur?:^‘embl“^^t^^L^d th6 °T ° £ SUOh “* - « “ f *• 

anywhere by JElTt £ Zj ~ Ft * ^ 

"rr^cXT °' th6 ^ ^ the "* “ — f“ 


SOTRA (18), 

AbSO BECAUSE WE KIND TEXTS INDICATIVE oif THE SAME CONCLUSION. 



We also find a text pointing to the same conclusio: 
sannahyatt mSkhalaya yajamdnam mithunatvuya' [‘He 
with the yoktra-rope, and that of the Sacrificer with the 
to make a couple of them ’} (Taitti. Sam. 6. 1 3 5 ) 
man and woman are together that there could be some 
the yoktra-rope ’ and the * girdle- Z one ’ separately,-^ s 
o the couple’ All this is possible only if the sacrifice 

by the man and woman, not otherwise. 


SUTRA (19). 


CTT AS THE WIFE IS A PURCHASED COMMODITY, 
PROPERTY ’ CAN BE ONLY FIGURATIVE.” 






[Pubvapaksa]— ' “ The 

JUST AS THE 


Adhikabana (5) : Only one man is entitled to the ‘ Installation 

of Fire \ 

SUTRA (22). 

‘ Installation * should be by two men 

SACRIFICE ’ IS PERFORMED BY TWO MEN.” 
Bhdsya. 

There is the installation of fire laid down in the u , 

thfauwWIs the Kre'; in connection with this installation, there ! Mother 

‘^eyinstan the Fite, we^ 

one nanT^ ^ **" qUe8UOn i8 ^ hOUld "» »• » Or only 

Question Why shonld this question arise at all - » 

T P “ 6d !by the ~ wtre^hTTeTn 

settled that all religious acts should be done by the husband and •# 
jointly), is again reiterated by means of the Dual Ending, and hencl'it 
becomes doubtful whether this reiteration is for the purpose of eLw 
the masculine gender (the meaning being that the installation shoulcTbe 

A^beth ttel W Tt ), ”T* ^ ^ ^ me&nt t0 &a3 ^ a& wearing of silk ? 
As both these alternatives are passible, there is a doubt as to which of the 

two ,s correct ; if the text is meant to emphasise the masculine Indt then 

oT siTtLr 1 thS ^ ^ ***“«* ^0 emphasise the w^ 
of silk, then only one man should do it. S 

On this question, the Purvapaksa view is as follows • “ Thj> r 

T^ by r t t * - ■ * ■ ««*• « ~ 

[‘With this Ih ! ~ &ma dmu O'mwkarrnu yajeyalam’ 

Wrth tins the two persons, King and Priest, desirous of absorption i„7o 

the de.ty, should offer the sacrifice '],_the sacrifice comes to be^erformed 

in ttetexT • 7 m - 3ame ma,mer ‘ the illation of Fire also [bid down 
n the text Ksaume m sSnau etc. ’] should be performed by two men ■ as this 
^ttor text does not dvffer from the former. The term ‘ vasmau ' (‘ wearing ■) 
dwectly denotes two males; this (Maouline Dual) cannot be construed with 
T l 18 SPOk0rl ° f by a toMy «**, beoauTwhaTis 

wMx m„t he T 4 ? l6a ?r dir00,ily fr0m ““ WOrd ‘ While what k connected 

and A rt* 3 (mdirei!tI y) ool y ‘Syntactical Connection' ■ 

- sc i 
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"The opponent may say — ‘The term vasanau (‘wearing’) need not 
necessarily denote two men ; it may denote a man and a woinan also ; just 
as the term ‘ Kukkutau * expounded as ‘ Kukkutashcha kukkuti cha* stands 
for the cock and the hen; similarly the term ‘ shukarau * is expounded as 
‘ shukarashaha shukan c ha \ stands for the boar and the sow ; in the same 
way the word ‘ vasanau * — may be expounded as * msanascha vasand cha *, 
and thus stand for both the man and the woman." 

" Our answer to this would be as follows : — In cases where neither 
the meaning nor the context has any distinctive indication, and the 
term is predicative, not merely reiterative, — it is two male persons that 
are understood ; for instance, when a man is directed to ‘bring two persons’ 
with the words ‘ dvau anaya ’ (where neither the meaning nor the context 
Indicates anything as to the persons being male or female), the man thus 
directed brings up two males ; and when the direction is ‘ dve anaya* , he 
brings two females ;.from this it follows that the noun with the dual affix 
ending in ‘I’ denotes two females, while that with the dual affix ending in 
‘ a/a * denotes two males" ’ 

" ‘ But — says the opponent- — ‘ in the case in question we find a noun 
ending in ‘ au * and denoting both male and female ; should it be taken as 
denoting one male along with another male, for his second — or a female along 
with a male for her second 1 * ” 

“ Our answer to this is that a term ending with * au * has been found 
to stand for a male along with another male in the case of such expressions 
as ‘ Brahrnanau anaya*; consequently in the case in question also, the 
term should be taken as standing for a male along with another male ; hence 
we conclude that the term denotes two males. 

“Says the opponent — ‘Usage, which is the only visible proof in the 
case, is found to point to both males, why then should the term be taken 
as denoting one (as along with the second) ’ ? ” 

In answer, we may say that what the usage points to is a substance- 
(man) and duality (a quality), — not two substances (men) ; and the reason 
for this lies in the fact that, while the term is never found apart from a 
substance and a quality, it is often found apart it ova. two substances 

“ Further, just as in the case of the word (a) ‘ khadirau * and (6) * dhavau * 
we take them to mean (a) ‘ two khadiras * and (b) ‘ two dhavas * [taking them 
as two Stkashesa compounds equivalent to (a) ‘ khadirashcha khadirashcha * , 
both Masculine, and (b) " dhavashcha dhavashcha* , both Masculine],— so 
should it be in the case in question also [‘ vasanau * being taken as ‘ vasd- 
nashcha vasanashcha both Masculine] ; the term ‘ vasanau * is thus under- 
stood to denote the male and duality, not the duality made up of a female, 
and the reasons for this are as follows : — (a) the rule relating to the Copula- 
tive Compound lays it down that such compounding takes place where 
several things are simultaneously expressed by the component terms [e.g. 
in the case of the Copulative Compound ‘ dhavakhadirau both khadira 
and dhava are meant to be denoted simultaneously] ; — (b) it is only when the 
several things are so expressed simultaneously that the use of the Dual 
and the Plural number with Copulative Compound* can bo justified fi.e. 
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it n> only whun two things are spoken of at one and the same time that the 
Dual number can be used ; so also with the Plural number] Ht ) because we 
find such expressions in the Veda as ‘pro mUmyoh-vumnayoh • [where, in 
«hty, them are not deities of the name of • Mi tra % nor two deitiei ot 
the name of Varuna , and yet the expression stands for the compounded 
name \ where both Mitra and Varuna must be token as 

I n “ 0therwise ‘ th ® number would not be justffled] ; 
-(d) because the Copulative Compound has been ordained only in the sense 
of mutual cohesion [thus also the simultaneous denotation of the tilings 
spoken of is essential] ; (e) and lastly, because the Bkaskiaa Compound is an 

exceptional sort of Copulative Compound—That is, in both, the element of 
mutual cohemon of a number of things is present, but with this difference 
that m the case of the' ordinary Copulative Compound, the things and the 
toms denoting ttem are both perceptibly distinct, as in • dhaJLdirau % 
the two trees are different, and the two words ■ dhavah ' and ‘ khaMrah. * are 
aho present -while m the case of the Bkmhm Compound, while the two 
hmgs are different, the term is one only ; e.g. in the compound ‘ khadirau \ 
the same word ‘ khadirah • stands for the two distinct Khadira 6«,._ 
[Ihus then, the word ‘uuadnau’ being an Ehuhlfa Compound, the persons 
spoken of by both members of the compound should be masculine—rupliMJ. 

The Opponent says— ‘ In the case in question itself we find the com- 
pound denoting a male and female \ 



answer to this is that it has been explained already that it is not 
tribute several meanings to a word ; it is most unreasonable that 
rord should signify a male along with another male and also a male 
is available there for the predication of 
as the female cannot be 
a second being essential 
necessarily be a male. In 
to the other, both the males become predi- 
1 we assert that in the case in question 

- — -w of Fire], 

bays the Opponent— ‘According to the Sm r ti -rules, the word with 
j in au denotes the male and the female [the 
being treated as an Ekashesa compound, expounded as 
-There is no such Smrti-nile, we reply.- — * We 
/ S ^! U o mier th6 Sm rH-rule on the basis of Panin? s words Pumdn striyd 
(Pa Su. I. 2. 67) [whereby a masculine noun is compounded with a feminine 
noun into an Ekashesa compound} V- The answer to this is that there are no 
words of Pamm to the effect that the word 1 kukkwtau ' is denotative of 
a male and a female ; what Panini’s Sutra means is that where a male and a 
female are spoken of together (in a compound), we may have the word ending 
effher m cm— the denotation in this case consisting of the male along with 
emother male,— or in e, in which case the denotation consists of the female 
Elo^ wiM emother female ;-H*nd in such a case the masculine form (ending 
with au) would be correct (not the feminine form ending with e ) ; — such is 
the s^se of Paninrs words. The words of Panini are that ‘ it is the 
masculine that remains \ from which it follows that the word ending with 


ana a jenuue . — What other means 
the male along with another male ? ’—Inasmuch 
denoted by the word (‘ vasdnah ’), and yet 
(in view of the dual number), thus second must ; 
this way, each being the ‘ second ’ i 

cated. [It is for this reason that 

fcwo ^ les ar ® pitied to the performance of the InstauItioT 

the Dual number ending 
term vasanau 
vasanashcha vdsdna cha] 
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au denotes two males . — From this also it is clear that it is two mate# that 
are entitled to the Installation of Fire. 

“Says the Opponent — The sentence in question may be taken as 
laying down the silk clothes', as it is only thus that the connection of the 
silk cloth can serve a useful purpose; otherwise, the mention of the silk 
cloth would be wholly purposeless 

“Our answer to this is as follows -The connection is between the 
participle ‘wearing’ ( l vasanau’) and ‘should install* (‘ cidadhiy atom 
not between ‘ silk clothes * (‘ ksaume) ’ and * should install ’ adoclhiyaidm 
hence, even though the silk doth is mentioned in proximity to the installing , 
it is not connected with it. — ‘ But the term silk clothes would have some 
sense only when connected with the term wearing ’.—Even though the silk 
clothes are mentioned in close proximity to the term ‘ wearing yet they 
canpot be regarded as enjoined, for the simple reason that there is no word 
injunctive of them ; the term ‘ wearing * is not injunctive, nor is the term 
‘ silk clothes ’ injunctive ; nor is the combination of these two terms injunc- 
tive. — ‘ What then is there in the sentence which would do the enjoining Y 
— It is the Injunctive affix in the word ‘ adadhiydtdm ’ (‘ should install’).— 
Says the Opponent — ‘Well then, that same Injunctive affix will enjoin the 
silk clothes ’. — Our answer to this is that what the said Injunctive affix can 
enjoin is only the ‘‘act of installing, which is denoted by the same word in 
which the affix itself occurs. Thus then, as the installing will have been 
enjoined by the Direct Denotation of the ‘word’ (‘ adadhiydtdm ’), — if 
the same were again enjoined, it would be superfluous ; hence what is enjoined 
by the ‘ Sentence"* (Syntactical Connection) is the wearing (‘ vasdnau ’). 
Because there is some connection between the persons wearing and the 
act of installing ; hence in such an injunction, the word would not entirely 
renounce its own connotation. If, on the other hand, the connection between 
‘silk clothes’ and ‘wearing’ were regarded as enjoined, the injunctive 
word ‘ adadhiyatam ’ (‘ should install ’) would, in enjoining the said connec- 
tion, entirely renounce the act of installing, which constitutes its own connota- 
tion, and would thereby entirely lose touch with ‘ Direct Assertion ’.—If 
again the Gender, mentioned in proximity to the act of installing, were 
taken as enjoined, then too, the ‘Direct Assertion’ could not enjoin the 
connection between the ‘ silk clothes ’ and ‘ wearing on account of the 
remoteness of the objective. — Further, if ‘ Direct Assertion ’ were abandoned, 
and the connection between the * silk clothes ’ and ‘ wearing ’ were enjoined, 
the silk clothes -would become a subordinate accessory to the wearing, not 
to the installing ; and in that case, there would be no deficiency in the installing, 
even if it were done without the silk clothes ; so that the act of installing 
could be done even without the silk clothes . — ‘ In the event of the silk 
clothes being a subordinate accessory to the wearing, what would be the 
meaning intended to be conveyed by the sentence ? ’—None . whatsoever, 
we reply ; in fact, it is for this reason that we have rejected this interpretation 
■ — The Opponent asks — ‘ Why then should there be any mention of tho 
silk clothes and the wearing ? ’ — What we mean is that it is not possible for 
the sentence to enjoin both, the silk clothes as well as the Gender; m that 
would involve a syntactical split ; and therefore we take tho term ‘ Ksauma ’ 
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(‘silk clothes’) as referring to clothes which' are not really silken [but which 
have the silken appearance on account of being soiled], and the term 
‘ vm &ruiu 9 as enjoining two nudes ;— the wearing of clothes being something 
already got at by the ordinary necessity of a man having some clothes on 
himself [it is only the masculine dual ending that can have the injunctive 
force, as laying down something not already got at by any other means]. 
When a man is engaged in some work, his clothes become soiled, thereby 
acquiring a silken appearance [and henee figuratively called 1 Kmuma' 

‘ 8ilken ’» %uratively] ; or the name ‘ Kmuma ’ may be taken as applying to 
the clothes on the ground of the fact that when a man is working, his clothes 
produce a rustling sound [ * Ksauma * being derived from the root ‘ Ksu 
to make a sound— mys the Tantraratm\ [In either of these two senses, *the 
term "ksauma’’ has to be taken as a mere reference to something already 
known, and not as an injwiction of what is not already known].” 

From all this it follows that two males are entitled. 

SUTRA (23). 

[SlDDHANTA]— I n REALITY, INASMUCH AS WHAT IS ENJOINED (IN THE 
TEXT K§AUMf; ETC. ’) IS A SUBORDINATE ACCESSORY, — THE 
TERM * SECOND ’ WOULD APPLY TO THE WIFE. 

Bha$ya. 

The particle ‘ tu ’ (‘ in reality ’) signifies the rejection of the Purvapaksa 
view. 

What has been declared above— to the effect that ‘ two males should 
do the installing of fire ’—is not right ; only one man is to do the installing, 
in accordance with the text * Vasante brdhmano'gninadadhita ’ [‘ During 
the spring should the Br&hma^a install the Fire ’}— (Taitti. Bra. 1. 1. 2. 6) ;— * 
where we have the singular number [in ‘ brahrnanah ’) which is meant to be 
significant : hence it follows that onjy one man is to do the installing.— 

“ But we have the declaration to the effect that two males should install the 
Fire [in the text ‘ Ksaume rnsanau etc. Not so; we reply ; what that 
text lays down is only a subordinate accessory ; the right view to take is that 
this text only lays down the silken clothes ; as it is only then that the text 
lays down something not already known ; inasmuch as it is understood to 
provide a special rule (that one must wear silk ) ; otherwise, the mention of the 
‘ silk ’ would be a mere reiterative reference, and it has been already explained 
that a mere reference serves no useful purpose. If it is taken as contain- 
ing in one part (i.e. in the word ‘ silk ’)*a mere reiterative reference, — then 
xt has to be pomted put that the words do not lend themselves to such piece- 
meal construction. — If the term * silk’ is taken in a figurative sense, through 
similarity (of the well-worn cloth with silk), then our reply is that such 
similarity would be a common thing (and could not therefore be taken as 
a determining factor). Thus then (if construed in accordance with the 
Purvapaksa) the text would have to be taken, without adequate reasons, as 
being a wrong reading. 
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Says the Opponent — “What are enjoined are two mates ; and when 
these form the objects ot injunction, the text cannot be taken as an injunction 
of silk -clothes also ; as that would involve a syntactical split ; as there would 
be two objects of injunction— (1) the tioo nudes who are spoken ol by 1 Direct 
Assertion and (2) the silk-clothes, which are indicated by 4 Syntactical 
Coxmection ’ 

Our answer to this is as follows -.—Two males cannot be the objects 
of injunction ; because the man is already known (as the performer, without 
whom there can be no act), and it is this known man who is referred to as 
accompanied by a second.— “ How so ? ”— It is only a single man that is 
directly spoken of here, and as for his ‘second’, that would apply to his 
wife. Such being the case, what is already known even before the text in 
question, cannot be regarded as forming an object of injunction by that 
text; consequently the text can only be taken as an injunction of the silk 
clothes ; and there would be no syntactical split [as nothing else is enjoined 
by it]. 

It has been argued by the Opponent that “ there is no word injunctive 
of silk-clothes Our answer to this is that the verb ‘ adadhiydtam * (* should 
install ’) is the word that would enjoin the silk-clothes.— ‘ But by 4 Direct 
Assertion this word is capable of enjoining the act of installing only, nothing 
else ’’.—The answer to that is that the act of installing having b'een already 
enjoined (by another text), the word in question cannot be taken as enjoin- 
ing that act ; nor can it be taken as enjoining the male, as that also, along 
with his 4 second \ has been already enjoined by another word ; consequently, 
afresh injunction of these being impossible, the only thing that the injune. 
tive affix (in 4 adadhiyatam') can enjoin, on the strength of 4 Syntactical 
Connection % is the 4 Ksauma \ silken-clothes. 

^ has been argued that 44 under such an interpretation, the word 
(‘ adadhiydtam ’) would entirely renounce its own connotation ”. — But, in 
reality, it will not renounce it; as what it would mean would be • a t 
the time of the installing, the man shall have silk for his clothes ’ [so that 
the factor of the installing, which forms the connotation of the word, would 
be there all right]. 

Now, under this view, it is understood that the word in the masculine 
gender (- vasdrmu ’) denotes the male and the female ; and the basis for this 
lies in the fact that what it really denotes is the male with a second [and this 
second ’ is his wife]. It is with a view to such cases that Panini has laid 
down the rule in regarding to the compounding of a masculine with a feminine 
noun 4 Pnmdn striya ’ (Panini 1. 2 67),— the meaning of which is that 
when a masculine noun is compounded with a faminine noun into an 
Ekashem copulative compound, the correct form of such a compound is that 
m the Masculine, not the Feminine. [Hence there is nothing wrong in the 
compound 4 vasarmu ’ in the Masculine form, standing for 4 vasdnah ’ 
(Masculine) and ' vasdnd ’ (Feminine). } 

From all this it follows that the installing is to be done by one Man 
only— not by two men. 



Adhxkabaka (6) : The wife is to do only what is actually 
laid down as to he done by her. 

StJTRA (24). 

TO THE WIFE PERTAIN ONLY SUCH FUNCTIONS AS ARE DISTINCTLY LAID 
DOWN FOR HER, — AS ALSO THE * INVOKING OF BLESSINGS ’ AND 
* CELIBACY * ; BECAUSE SHE IS NOT EQUAL (TO THE 

Husband). 

Bhdsya. 

. In connection with such injunctions as— ‘ Desiring Heaven, one should 
perform the Barsha-Purnamdsa sacrifices \ and ‘ Desiring Heaven, one should 
perform the Jyotisfoma sacrifice it has been settled that the man and 
his wife are jointly entitled to the performance of such sacrifices.— The 
question that arises now is— Are all the functions laid down as to be 
performed by the * Saerificer * to be performed by the wife (also) ? Or, is she 
to perform only what is actually laid down as to be done by her— such 
functions, for instance, as ‘ the invoking of blessings ’ and 1 celibacy ’ ? 

The Purvapaksa view on this question is that— “ all that is laid down' as 
to be done by the ‘ Saerificer ’ should be done by the wife also ; because she is 
as much a * Saerificer ’ as the hu&band ; hence all should be done by her ”. 

In answer to this we have the following Siddhanta : — To the wife pertain 
only sud), functions as are distinctly laid down for her,— because such direct decla- 
ration is our sole guide in such matters and she is to do alsq the ‘invoking 
of blessings ’ (or, Embellishments) and ‘ celibacy “ Why so 1 Because she is 

not equal to the Husband ; the Husband is a male and is learned in the Veda, 
while the wife is a female and is not learned.— [The term ‘ dshih ’ literally 
stands for those Mantras in which blessings are invoked,— such as ‘ lyurdd 
ague dyurme dehi etc. ’ ; but in view of the fact that the wife is not learned 
in the Veda and hence would not be able to recite the Mantras, with the proper 
accent etc., Kumarila, in the Tuppikd , has taken this term as standing for 
the ‘ embellishments ’ prescribed for the ‘ Saerificer such as balhim, 
anointing, applying collyrium and so forth. The term ‘ celibacy ’ also has 
been taken as standing for freedom from passions of all kinds.] 

Question — “What if there is an inequality ? ” 

Answer What happens is this : — -(a) There are certain details sub- 
serving the purposes of the sacrifice which are directly declared as to be 
performed by the ‘ Saerificer ’ ; — and as in all these texts, the Saerificer 
would be the ‘Subject’, the (Masculine) Gender of the term speaking of 
him would have to be regarded as significant, — and hence the wife would 
not perform these details ; — (6) then, there are’ certain details subserving 
the purposes of the sacrifice which have to be performed with Mantras ; — 
and these also could not be performed by the wife, because she does not 
possess the requisite knowledge. — It might be argued that — ‘ ‘ these .texts 



might be taken as indicating the necessity of women learning 

But that is not possible ; because even without the text 

sessity of such learning by the wife, it would be possible 
question to be adequately performed ; because there is a 
af the Husband ; and what subserves the 
le by either one of the two. Consequently 
j any exception to the general prohibition 
-It follows therefore that such details as 
of Mantras cannot be performed by the wife. 

Invoking of Blessings’ [or, the EmbeliishmetUs] and 
-these subserve the purposes of the performer; so that 
’ 1 as complete if 'done by only one of the 
one did them, the embellishment of the other would 
Nor in the case of these does the ‘ Saerificer’ appear as the 
and hence the masculine gender in this case could not be taken 
b. For these reasons, the ‘ Invoking of Blessings for. Embellish- 
ments) and ‘Celibacy’ would have to be done by both— husband and wife. 

What is distinctly laid down as to be done by the wife as for instance, 
* the wife should examine the Clarified Butter ’—has to be done by her alone. 

From all this it follows that on account of inequality, the wife does 
not stand, on the same footing as the husband (in the matter of the per- 
formance of details). 
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Adhik arana (7) : The Shudra is not entitled to the 
performance of sacrifices. 

SUTRA (25). 

[POevapaksa] — “ All the four castes [are entitled to the 

PERFORMANCE 03? SACRIFICES, — THERE BEING NO DISTINCTION.” 

Bhasya. 

The Agnihoira and other sacrifices are- the subject-matter of this 
AdhiJcarana. 

In regard to these, there arises the question— Are these sacrifices to be 
performed by all the four castes ? or only by the three castes, leaving aside 
the Shudra ? 

The Purvapaksa view is as follows “ The Veda uses such injunctive- 
words as ‘ yajSta ’ (* should sacrifice ’), 1 juhuyat ’ (‘should offer libations’) 
and the like, in reference to all the four castes. — ‘ How so ? ’ — Because 
there is no distinction ; no distinction is made in the Veda ; hence the 
ShUdra cannot be excluded 


SUTRA (26). 



[Siddhanta] — In reality, the acts in question can be performed 

BY THE THREE (HIGHER) CASTES ONLY ; AS IN CONNECTION WITH 

the ‘ Installation of Fire ’ these three only have 

BEEN MENTIONED ; [THE ShUDRA] THEREFORE CAN 
HAVE NO CONNECTION WITH SACRIFICES J THE VEDA 
BEING APPLICABLE TO THE BRAHMAffA (AND THE 
OTHER TWO CASTES) ONLY; — SUCH IS THE 
OPINION OF AtrEYA. 


Bhasya. 


The particle ‘ vd ' (‘in reality’) indicates the rejection of the Purva- 
paksa view. 

Only three castes should be entitled to perform sacrifices ; — how so ? — 
because in connection with the ‘ Installation of Fire ’ only these three have 
been mentioned — Vasante brahmano' gninddadhita, gnsme rdjanyah, sharqdi 
vaishyah ’ — [‘ The Brahmana should install the fires during spring, the 
Kmttriya during summer, and the Vaishya during autumn’] (Taitti. Bra. 
1. 1. 2. 6-7) here we find no-. mention of the Shudra in connection with the 
Installation of Fire ; — thus then, being without the duly installed fire, the 
Shudra would not be able to perform the Agnihotra and such other acts. 
Hence it is that in connection with such injunctions as ‘ Desiring Heaven 
one -should offer the Agnihotra \ there is no Vedic text which makes them 
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applicable to the Shudra ; in fact, they are operative only in regard to the 
Brahmana, the Ksattriya and the Vaishya % as these alone have the capacity 
to. perform the acts,— being equipped as they are with the duly installed 
Fire. The ‘ Ahavamya * and other consecrated fires are not possible for the 
Shudra ; because they have not been enjoined for him, and because the 
names ‘ Ahavaniya * and the like (which are applied to those fires in which 
alone the sacrificial offerings can be made) are all baaed upon certain con- 
secratory rites (such as ' installation ’ and the like, which cannot be performed 
by the Shudra ) . — From all this it follows that the Shudra is not entitled to 
the performance of Agnihotra and such acts. — Such is the opinion that 
has been held by Alreya. 


SUTRA (27). 

[Says the POrvapaksin]— “ The text quoted is only a contingent 
one; hence all the castes should be entitled so 

SAYS BiDABL,” 

Bhdsya. 

“It has been declared that the Shudra cannot be entitled to the perform- 
ance of sacrifices. — This is not right ; because as a matter of fact, the injunc- 
tion * should sacrifice * is addressed to everyone who seeks for the results 
expected to follow from the sacrifice ; and so long as there is no text clearly 
precluding the Shudra, it cannot but apply to the Shudra also. — As regards 
the argument that the Shudra would be unable to perform sacrifices because 
he would not have the consecrated fires, — he would certainly have such 
Fires as would be needed for his purpose, — the presence of such Fire being 
implied by the text which speaks of the desire for certain results as prompting 
the performance of a particular sacrifice [so that as the Shudra would have 
such desires, it follows that he should have the Fire necessary for the per- 
formance of those sacrifices], 

“ The Siddhantin says — ‘But the injunction of the Installation of Fire 
speaks of the Brahmana and other castes, but not of the Shudra 

“ Our reply to this is that all such texts are only contingent ; they are 
not meant to limit the scope of the injunction.— How so ? — These texts are 
of the nature of contingent declarations ; the meaning is — ‘ If the Brahmana 
is to install the Fire, he should do it during the spring ; if the Ksattriya is, 
to do it, he should do it during the summer ; and if the Vaishya is to do it, 
he should do it during the autumn * ; so that what it is understood as declaring 
is the connection between the seasons and the Brahmana — Ksattriya — Vaishya ; 
hence it follows that the Brahmana and the other castes have been mentioned 
for the purpose of indicating their connection with the spring and other 
seasons; .consequently this text does not exclude the Installation of Fire 
from the Shudra. — For this reason, Badari has held that the injunction 
'(of sacrifices) is meant for all the castes.” 
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StJTRA (28). 

[Reply] — The text must, however, be understood in its literal 

SENSE ; BECAUSE WE FIND OTHER TEXTS POINTING TO THE 
SAME CONCLUSION. 

Bhd$ya. 

The phrase l api va y (" however ’) implies the rejection of the view put 
forward in the last Sutra. 

The text in question (relating to the Brahmana Installing the Fire during 
spring, etc. etc.) should be understood in Us literal sense. That is, the text 
elearlv asserts that the Installing is done by the Brahmana, the KsaUriya 
and the Vaishya ; hence it must follow that the Installing is to be done 
only by the Brdhmatya, the KsaUriya, and the Vaishya ; and because the 
spring and other seasons have been mentioned, it follows that the Installing 
should be done during that time. 

In other instances also we find only the three castes mentioned,— the 
Shudra being omitted : — -For instance, (a) in connection with the Brahrm- 
sdma we read — * For the Brahmana, the Brahma-soma sung should be the 
Barhadgirai for the KsaUriya, it should be the Pdrthurashya ; for the 
Vaishya, it should be the Rdyovdjiya ’ ; here even the name of the Shudra 
is not mentioned ; — (b) again, in connection with penances, we read — ‘ The 
Brahmana should live on milk, the Ksattriya on gruel, the Vaishya on curdled 
Troiik ’ ; — (c) again, in connection with the Installation of Fire, we read — ‘ The 
Brahmana is to install the Fire at eight prahramas , the Ksattriya at eleven 
prahramas , the Vaishya at twelve prahramas — Thus it is found that for 
the Shudra, there is no Brahma-sdma, no Penance, and no Prahramas ; under 
the circumstances, even if the Shudra were to perform a sacrifice, it would 
be futile. 

From all this it follows that the Shudra is not to perform sacrifices or 
pour libations. 

SUTRA (29). 

[Says the POrvapak§in] — “In view of the general assertion, 

EVEN THESE TEXTS SHOULD BE TAKEN AS ONLY CONTINGENT.” 

Bhasya. 

“It is not right that — ‘ the Shudra having no Fire should not be entitled 
to perform the Agnihotra and other sacrifices — Because Installation of 
Fire is possible for tbe Shudra also by virtue of the general assertion — ‘ one 
who knowing thi« installs the Fire ’ — which includes all men. In view of 
this general sanction, the particular texts (quoted under Su. 28) should also 
be treated as contingent [meaning that * if the act is done by the Brahmana, 
the Brahma-sdma sung should be the Barhadgira ’ and so on].- Thus we 
conclude that the injunctions relating to the performance of sacrifices should 
apply to all the castes.” 
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StJTBA (30). 

[The PfTBVAPAKsiN continues] — “ If it be urged that this cannot- 

BE SO, — AS THE PERFORMANCE BY THE ShODRA WOULD BE 

defective, — [then the answer is as follows in the next 
Sutra].” 


“ It has been argued by the Siddhantin (under Su. 28) that any per- 
formance of- sacrifices by the Shildra, being without Brahma-sdma, without 
Penance and without Prakramas, would be defective and hence would not 
bring about the desired results. — This has to be refuted ; [and this refutation 
we set forth in the following Sutra ] — 


.SUTRA (31). 

“ What has been urged is not right ; as there is a ‘ Brahma-sama * 

THAT COULD BE REQUISITIONED (BY THE ShUDRA).” 

Bhdsya. 

“ What has been urged by the Siddhantin is not right : because there is 
a Brahma-sdma, — by name ‘ abhivarta ’ — which could be requisitioned by the 
Shudra, because this Brahma-sdma is spoken of in an isolated passage (in 
Taitti. Sarh. 7. 5. 1, 6) not in relation to any particular act, and is apparently 
laid down without any distinction. — As regards the Prahramas one of those 
unspecified ones has been specified for the Shudra in the text * Chakswrvimita 
ddadhydt’ (?) (Taitti. Bra. 1. 1. 4. 1).- — Finally as regards the Penances, there 
is the text declaring that ‘ the Mastu belongs to the Shudra and from this 
connection between the Mastu and the Shudra, it follows that the Shudra 
is to live on Mastu. — Thus from all this it follows that all the four castes are 
entitled to the performance of s 


SUTRA (32). 

[The PCrvapaksin continues] — “ Further, in the matter of 

THE MAN IS THE PREDOMINANT 
FACTOR.” 




Bhdsya. 


“ In regard to Penances, we find this peculiarity that Man is the pre- 
dominant factor ; that is, in the matter of Penances, the Man (Agent) is the 
predominant factor. — Tf the Man is the predominant factor, what tljie»Es|f' 
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—This is' what it means— -The embellishment, in which Man is the pre- 
dominant factor, cannot have its application to any person withdrawn, until 
it is positively curtailed (by -a direct declaration). — * Why so ? *■ — When the 
injunction ‘one should perform a sacrifice * has been addressed to ‘ one 
desiring heaven’, — how do you get at the idea that this has not been 
addressed to the Shudra who ' desires heaven ’ ? What is there to be done 
by Man in connection with the sacrifice which the Shudra cannot do ? — 
If it is said that ‘he cannot keep the penance’, — that is not right; because 
the Penance is meant only to produce strength in the man ; and when it is 
laid down for any person, the implication is that that person has no strength 
to do the act, unless he keeps the penance; because the penance is an 
auxiliary to the sacrifice only in the sense that it makes the Man strong 
-enough to perform the sacrifice. So that if a man does not need this addition 
to his strength, he will perform the sacrifice, independently of the 
penance. [Thus, the fact of there being no penance laid down for the 
Shudra as there are for the other castes, would show that the Shudra is fitter 
than these latter to perform sacrifices. }— -From this also it follows that the 
Shudra is not excluded.” 


SUTRA (33). 

;{The Siddhanttn replies] — In reality, on account of the Vedic 

DECLARATION, THE TITLE TO PERFORMANCE SHOULD BE TAKEN 
AS BELONGING TO CASTES OTHER THAN THE 

SkCdba. 

Bhasya. 

It has been urged that there are no texts laying down [the title, of the 
various castes, to the performance of sacrifices]. But as a matter of fact, 
it can be asserted that there are texts laying down such title. The author 
of the Sutra, however, has not made this counter -assertion to the effect that, 
even if the texts speaking of the seasons be merely contingent, we can assert 
the exclusion of the Shudra. The author of the Sutra has paid no heed to 
this counter -assertion ; an entirely different argument has been put forward. 

The phrase ‘ api vd’ (‘in reality’) serves to reject the view set forth in 
the foregoing Sutras, — Even though the texts discussed above were taken 
as contingent upon the contingency of the performer being a Brahmaqa or a 
Kmttriya or a Vaislvya, yet the castes entitled to the performance of sacrifice 
must be those other than the Shudra. — “ How so ? ” — On account of the Vedic 
declaration ; that is, in the Veda only three castes have been declared (as 
capable of performing sacrifices),- — in the text, ‘ the Brdhmana should be 
initiated during the spring, the K§attriya during the summer, and the Vaishya 
during the autumn’. Since the Shudra is not mentioned here, he should 
be regarded as unfit for performing sacrifices (as not having been initiated 
into Vedic study) ; hence he cannot be entitled to perform sacrifices. 
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SUTRA (34). 

If it be urged that — “ The, text cannot be taken [as denoting 

THE INCAPACITY OF THE ShUDRA], BECAUSE WHAT IS RAID DOWN 
IN THE TEXT IS ONLY WHAT SERVES AS AN ‘ EMBELLISH- 
MENT %” — [then the reply will be as in the 
following Sutra]. 

Bhdsya. 

The Opponent says — “What is laid down in the text just quoted is 
only the study that serves as an ‘embellishment’; and this the Shudra 
could acquire, — -even though not ‘initiated’ by liimself approaching the- 
Teacher and carrying on the study [and thus secure the embellishment 
necessary for acquiring the capacity for performing sacrifices].” 


SUTRA (35). 

The mention of men (Brahmana and the rest, in the text under 

CONSIDERATION) MUST BE TAKEN AS IN REFERENCE TO * LEARNING 
BECAUSE THE EMBELLISHMENT IS FOR THAT PURPOSE. 

Bhdsya. 

Our answer to what the Purvapaksin has urged in the foregoing Siitra 
is as follows : — The mention of men in the text Tinder consideration must be 
taken as in reference to learning, because the embeUishment — of Initiation 
( Upanayana ) — is for that purpose ; that is, when the boy is brought up to 
the Teacher, it is only for the purpose of being taught, not for any trans- 
cendental purpose, nor for any such ordinary purpose as the erecting of a wall. 
It is in reference to this being taught or learning, that we have the mention of 
the men ( Brahmana and the rest in regard to the Upanayana or Initiation).: — 
“ How do you know this ? ” — We deduce it from the fact that what is laid 
down in the text referring to Upanayana, is the acquiring pf the title of 
‘ Teacher ’ (‘ Acharya ’, by the Initiator).— “ How does that follow ? ” — 
It follows from the presence of the Atmanepada ending (in the word 
‘ Upanaylta ’) that the root ‘ m ’ here denotes the acquiring of the title of 
‘ Acharya ’ ; and from this it follows that what prompts Hie action of initiating' 
the Boy is the desire to acquire the title of ‘ Acharya ’ ; as it is only by the- 
teaching of Veda that one becomes an Acharya. — Thus then, it is only the- 
BraJwrwm, the Ksattriya and the Vaish/ya that are mentioned in connection 
with the learning of the Veda ; and this learning of the Veda nowhere 
been mentioned in connection with the Shudra consequently, being with- 
out the knowledge of the Veda, the Shudra has not the requisite capacity 
and hence is not entitled to perform sacrifices. 
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SUTRA (36). 

[Says the Opponent] — “ This reasoning is not eight ; because of 
the possibility of acquiring the knowledge if this 
IS URGED [then the answer will be as in the 
following Sutra]. 

Bhapya. 

“If it is your view that being devoid of learning, and hence wanting 
in capacity, the Shudra cannot be entitled to perform sacrifices,— then 
our answer is that this does not affect our position ; because of the possibility 
of acquiring the knowledge; that is, the Shudra can always acquire the 
requisite knowledge ; even though such knowledge is not mentioned in the 
text quoted, yet he can study the Veda and acquire the requisite knowledge ; 
it is certainly possible for one to study what has not been spoken of in a 
Vedic text. — Thus the correct view re m ai n s that all the four castes are 
entitled to perform sacrifice®.” 

SUTRA (37). 

{Answer}— I t being impossible for the ShUdra to acquire the 

KNOWLEDGE, HE CAN HAVE NO TITLE TO THE PERFORMANCE 
OF SACECFIOES. 

BJmya. 

It is not possible that the Shudra would acquire the requisite knowledge. 
Because such learning has been actually forbidden for the Shudra— ‘The 
Shudra shall not read the Veda \ Under the circumstances, if he were to 
read it, such reading would be absolutely useless ; in fact he would incur sin.— 
Thus then, it is impossible for the Shudra to acqy/vre the knowledge, and hence 
it becomes established that he can have no tide to the performance of sacrifices . 

Even though it were somehow possible for the Shudra to acquire knowledge, 
yet he could have no title to the performance of sacrifices, as he would be 
without the Fire. — “ But why should he be without Fire ? ” — Because the texts 
speak of the Brdhmana , the Ksattriya, and the Vaishya only as entitled 
to install the fire.— “ But the real injunction of the installation of Fire is only 
the general one ‘ If one knowing this should install the Fire \ and the other 
texts that mention the Brdhmana and other castes,— such as ‘ The Brdhmana 
should install the Fire during spring’ and so forth, — are understood to be- 
only contingent in their character Fi.e. what they mean is that 'under Out 
special contingency of the performer being a Brdhmana, the installation should 
be done during spring The answer to this is as follows— As a matter 
of fact, the direct, injunction of the installation of Fire is recognised to 
be in the form ‘ The Brahmana should install the Fire ’ ; while the injunction 
that would be deduced from the commendatory text — * If one who, knowing 
this, installs the Fire, etc. etc. ’—can only be inferred and hence indirect ; 
and as such this would be less authoritative than the former directly 



asserted one. — Thus it follows that the texts speaking of the Brahmana 
and other castes really specify these as alone entitled to the performance 
of the acts ; so that the Shudra cannot be regarded as so entitled. 


StJTRA (38). 


POINTING TO THE SAME 


We also find other texts pointing to the same conclusion, — that there 
is no learning (of the Veda) for the Shudra — “ What is that indicative text ? ” 
— It is this — Yadyu vd etat smasanam yachchhudrah, tasmdf. shudra- 
samipe nadhyeyam ’ £* The Shudra is like the cremation- ground ; therefore 
one should not read the Veda near a Shudra 5 ] ; this clearly shows that 
the Shudra cannot read the Veda. 

From all this it follows that only castes other than the Shudra are entitled 
to perf orm sacrifices. 

Opponent — “ Even without the consecrated (Ahavanlya) Fire, the 
performance of sacrifice can he regarded as laid down for the Shudra, on 
the basis of general declarations [such as, ‘ Desiring Heaven one should perform 
the Jyotistoma ■ and so forth].” 

The answer to this is that such texts do not lay down the performance 
of the sacrifice for anyone desiring heaven, all that they do is to point out 
that the particular sacrifice firings about the attainment of Heaven as its 
result. 

Thus we conclude that it is absolutely impossible for the Shudra to 
perform the Agnihotra and such acts. 
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Adhik ARANA ( 10 ): The man suffering from an incurable 
bodily defect is not entitled to perform 
sacrifices. 

StfTRA (42). 

Inasmuch as what is there singe birth remains for ever [the 

PERSON SUFFERING FROM SUCH A BODILY DEFECT CANNOT BE 
ENTITLED TO PERFORM SACRIFICES]. 

Bhasya. 

We now proceed to consider the case of the man suffering from an 
incurable bodily defect — Is such a person entitled to perform sacrifices, 
or not ? 

The Purmpakfa view is that — “ according to the conclusion arrived at 
in the preceding Adhikarana, the man should be entitled to perform 
sacrifices 

The Siddhdnta however is as follows : — The man cannot be entitled ; — 
why ? — because he has not the requisite capacity ; he can never in any way, 
be able to perform a sacrifice ; from which it follows that he is not entitled 
to perform them. 

Says the Opponent — “ The man should be regarded as qualified to do 
whatever he is able to do ; for instance, if he is blind, he can do everything 
in connection with the sacrifice except the * examining of the Clarified 
Butter ’ ; — if he is lame, he can do everything except the ‘ vimulcrama ’ ; 
— if he is deaf, he can do everything except the hearing of the words of 
direction ; so that it is only these particular acts for which the man, who is 
blind or lame or deaf, cannot be qualified ”, 

This is not right, we reply. Suoh acts as the ‘ examining of the Clarified 
Butter * and the like sure not enjoined in reference to the Man ; if they had 
been enjoined for him, then even the maimed person might be qualified 
for it — they have however been enjoined in reference to (for the sake of) 
the sacrifice, because they occur in the context of the sacrifice, and also 
because it is not the Man (Agent) that is spoken of by the verb ; this has 
been already explained above under Sft. 3. 4. 13. — The said actions therefore 
are such that, if they were not done, the sacrifice, though performed, would 
be defective, and as such could not bring about its result. — Hence we con- 
cluded that the person in question is not qualified for the performance of 


[According to the Neo-Mimamsakas, this disqualification applies only 


‘ prospective acts \ not to those that are compulsory .] 


AjDBiKABiLNA (11): A man vrithout 4 Three Gotra-Rsis ’ 
is not entitled to perform the Darsha- 
Purnamdsa sacrifice , 


SUTEA (43). 


OWE WHO CANNOT NAME ‘ THREE R§IS * SHOULD BE EXCLUDED 
[FROM THE PERFORMANCE]. 


In connection with the Darsha-Purimmdsa, we read — ‘ Arseyam vrnlte, 
— Skam vrnite — Dvau vrnlte — Trin vrnlte- — Na chaturo vrnlte — Na pah- 
chativmlte ’ [‘He should name the Gotra-rais — he should name one jfisi; — 
he should name two Pais he should name three Paia ; — he should not 
name four Pais : — he should not name more than five Rais * j. 

In regard to this, there arises the question — Is the man who is unable 
to name ‘ three gotra-rais * entitled to perform the Dar aha- Purnamdsa sacrifice, 
-or not ? • 

The Purvapahsa view on this question is as follows : — “ That man also 
who is unable to name ‘ Three gotra-rais ’ is entitled to perform the sacrifice. 

— -Why ? — -Because the injunction is in the general form ‘ he should name the 
gotra-rais J [without any special number]; hence it is open to the man to 
name one or two also; that this is so is made clear by the sentences — * He 
should name one,’ ‘ he should name two ’ ; and this same fact is indicated 
also hy the prohibitions of naming ‘four’ or ‘more than five’; if there 
were no possibility of the * four ’ or * more than five ’ being named, there 
■should have been no prohibition of it [as there can be no prohibition of what 
is absolutely impossible]. — From all this it follows that that man also is 
entitled to perform the sacrifice who is unable to name ‘ three Gotra-rais 

Against the above, we have the following Siddhdnta : — The man who 
is unable to name ‘ Three Gotra-rsis ’ is not entitled to perform the sacrifice. 
Why ? — Because of the specific declaration ‘ Hi should name three Psis\ 
— which is to be taken as an injunction, as what it lays down is not 
already known. — “ But there are other specific declarations — ‘ he should 
name one’ and so forth.” — These cannot be taken as injunctions; as 
there is no injunctive affix in them. — “ The enjoining would be done by 
means of the commendation contained in the sentences ; as in the case of the 
sentence ‘ he should name three Pais ’.’’—The answer to this is that the 
commendation is of three Pais; hence it can enjoin the naming of three only. 
As for the sentences ‘he should name one’ and ‘he should name two 
these also speak of the same Are, bllt parts (fest o£ ^ 

so- that these two sentences also commend 

T ... .. ... umerict ttle three r with a view to enjoin 

ZZ. ZZ& d T by a r gle — 

should not name four’, ‘he should 
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not name more than five 5 , — -these may be taken as stating a settled fact. 

From all this it follows that the person who is unable to name * three #si$ ’ 
is not entitled to perform the Darsha-Puriyimdsa sacrifices. \ 

[This Adhikarana does not mean that the Darsha-Purmmdsa can be performed 
by only those Brahmanas who have three and only three Pramra-Rsis.—All that 
is meant is that those who are unable to name three ftsis among their Qotra Rais are 
not entitled. So that persons with Jim Pravam-Itma become entitled. The pro- 
hibition that * more than Jive shall not be named ’ makes this clear.-— tPupfikd.} 




Adhikarana (12) 4 Rathakara-nyaya 5 ; The ‘ Rathakdra 
who is not included among the * Three cttstes\ 
is entitled to perform Sacrifices . 

StJTRA. (44). 


The text in question speaks of the Installation to be bone by 

THE ‘ RaTHAKARA ’ — BEOATTSE SUCH IS THE DIRECT DECLARATION, 
WHICH MUST REFER TO ONE NOT ALREADY 


MENTIONED. 


Bhdsya. 


In connection with Fire-installation, we read — ‘ Varsam rathakdra 
ddadhUa ’ [‘The Rathakdra should install the Fire during the rains ’]. 

In regard to this, there arises the question— Is this ‘ Rathakdra ’ in- 
•eluded in any . one of the three higher cast63 ( Brdhmana, Kmttriya, and 
Vaishya) 1 or is he distinct from these ? 

The natural answer to this question [which is also the Siddhanta A] 
is that the ‘Installation’ spoken of in the text is that to be done by the 
Rathakdra, who is not included in any of the three castes.— * How so ? ” — 
Because such is the direct declaration ; and there is nothing that cannot be 
done by a direct declaration. This same declaration also makes it clear that 
the person spoken of here as doing the Installation is not among the three 
castes, and is in fact one that is not already mentioned in other texts ; that 
is to say, the Installation of Fire by the Brdhmana, the Kmttriya and the 
Vaishya been already laid down in another text (as to be done 
dur in g spring, summer, and autumn) ; hence, by elimination, the ‘ Ratha- 
kara ’ spoken of in the text in question (as to do the Installing during the 
rains) must be other than these three. 


StJTRA (45). 


[POrvapak§a] — £< The man referred to must be one belonging 

TO A REGULAR CASTE, AS TUfe SPECIAL NAME ONLY MENTIONS A 
PROFESSION : AND THE ShxJDRA HAS BEEN ALREADY 
33XOIfUDJ2D * 
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S0TRA (46). 

^Answer to PCIryapak^a] — -That cannot be ; as the profession 

MENTIONED IS NOT ONE THAT IS SANCTIONED (FOR THE THREE 
CASTES). 

Bhdpya, 

The ‘ Rathakdra ' cannot belong to any of the three castes ; because 
anv such profession as Chariot-making has been forbidden for the three castes ; 
he can, however, be one who does not belong to any of the three castes ; 
and such a person, though not belonging to any of the three castes, would 
be entitled to perform the Installation on the strength of the direct declaration. 

S0TRA (47). 

There would be superfluity [if the text under consideration 
referred to a person among the three castes] ; BECAUSE 

THESE HAVE BEEN ALREADY SPOKEN OF (IN ANOTHER 

TEXT). 

Bha§ya. 

In regard to the Brdhmaryi, the Ksattriya andlthe Vaishya, the three 
seasons spring (summer and autumn) have been already specified (for the 
Installation of Fire) ; if then the ‘ rains’ also were laid down in connection 
with any of those same castes, it would be entirely superfluous. — From this 
it follows that the ■ Rathakara ’ is not a person belonging to any of the three 
•castes. 

S0TRA (48). 

« The text may be taken as a contingent declaration ”, — if this 
is urged [then, the answer is as in the following Sutra]. 

Bhasya. 

Says the Purvapaksin — “ If your view is that the Rathakara cannot 
belong to any of the three castes, because it has been forbidden for persons 
belonging to the three castes to make a living by any such craft (as Chariot- 
making), — then our reply is that the declaration may be taken as a con- 
tingent one ; it is just possible that someone belonging to the three castes 
may— though wrongly— take up the profession of Chariot-making ; and 
what the text means is that if there be such a one, .the installation of Fire 
by him should be done during the rains ”, , 

SUTRA (49). 

It was already been explained that these declarations are 

NOT CONTINGENT. 

Bhasya. 

It has been already explained by us that the texts that are being con- 
sidered are not those that make any contingent declarations.— ‘‘ What if 
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they are not contingent declarations ? ’’—What follows is that they are 
purely injunctive ; so that the Installing of the Fire by the three castes having 
been already enjoined in another text, — if there were another injunction of 
the same, — it would be entirely superfluous ; and as a necessary consequence, 
the text in question should be taken as laying down the installation by one 
for whom it has not been enjoined already. —It might be urged that “ this 
one declaration may be taken as contingent ’’.—But that cannot be ; because 
how can the Installation which has been spoken of in connection with the 
spring, the summer and the autumn, — be connected with the rains ? — 
Then again, if the text in question is taken as injunctive, the Installing 
would be enjoined by ‘Direct Assertion ’, whereas if it were taken as con- 
tingent, then the injunction of the rains could be only indicated by 
‘ Syntactical Connection ’ ; — and * Direct Assertion ’ is more authoritative 
than ‘ Syntactical Connection ’.—From all this it follows that the Installation 
spoken of in the text in question is that by one who does not belong to any 
pf the three castes. 

StJTBA (50). 

[Final SiddhInta]— -It is the inferior ‘ Saudhanvanas ’ that 1 

SHOULD BE UNDERSTOOD TO BE MEANT, ON THE STRENGTH OF 

certain Mantra-texts. 

Bka§ya. 

■Everyone not belonging to any of the three castes is not a 4 Rathakara \ 

‘ Saudhanvana ’ is the name of a certain caste ; it is this caste ‘ Saudhanvana ’ 
that is meant ; this caste is slightly * inferior * to the three castes,— it is a 
distinct caste, neither Shudra, nor Vaishya nor Kaattriya , and it is for persona 
of this caste that the text in question lays down the Installation of Fire — 
“ How do y° u know that ? We learn this from well-known usage and also 
from certain Mantra-texts (a) There is the Mantra, ‘ Saudhanvana 7 bhava 
shurachaksasah ’ (Rgveda, 1. 110. 4) the Mantra to be used by the 
Rathakara at the Installing of Fire is 4 Rbhunantu, etc.’ ;-hence it follows that 
the ‘ Saudhanvanaa ’ are the same as ‘ Rbhavah ’ ; and ‘ rbhavah ’ are ‘ ratha- 
haras ’, as is indicated by the Mantra—' Nemin nayanti rbham yaihd ’ 
(Rgveda, 8. 75. 5), which shows that the Rbhavah ’ are those who fix up the 
tyre of the chariot-wheel ; and it is the ‘ Rathakara ’ (Chariot-maker) that 
fixes up the tyre of the Chariot-wheel. [Hence the Rathakara is the same 
as Rbhu]. 

From all this it follows that the Installation spoken of in the sentence 
in question is that by persons who do not belong to any of the three higher- 
castes, and who are also not Shudras. 


Adhikarana (13) : ‘ Nimdasthcipati-nydya ’ ; The c Nisada \ 
■who does not belong to one of the three higher castes, 
is entitled to perform the * Baudra~mcrifice \ 

SOTRA (51). 

The ' Sthapati ’ (Chief) should be taken to be a ‘ Ni§Ida ’ : 

BECAUSE SUCH IS THE SENSE OF THE WORD. 

Bhdsya. 

The Raudra-sacrifice Is enjoined in the text — * Vdstumadhye raudram 
char um nirvapU yatra rudrah prajah ahamayet ’ — {‘At the centre of the 
residence one should offer cooked rice to Rudra ; whereupon Rudra would 
keep the children at peace ’]. — In connection with this sacrifice it has been 
declared — ‘ Siayd nisddaathapatim yajayet ’ This sacrifice should be per- 
formed for the Nif&da-chief 

In regard to the exact signification of the compound ‘ nisddasthapatim * 
(* Nisdda-ehief ’) there arises the following question — Is the person meant 
by this word a person included among those who have been declared (in 
the foregoing Adhikaranas) as entitled to perform sacrifices ? or is he- 
distinct from those ? 

On this question, the Puroapaksa view is as follows : — “ The Nisdda- 
ehief is included among those who have been already declared to be entitled 
to perform sacrifices ; because it is only one of those that has the capacity 
to perform sacrifices, being possessed of the requisite learning and Fire ; 
anyone other than those would not have the requisite learning and Fire, 
and as such, would be devoid of the capacity to perform sacrifices. — : The 
term ivisdda-chief could not apply to anyone of those entitled to perform 
sacrifices — The answer to this is that the said term would not be inapplic- 
able ; as the compound would be taken as a Genitive Tatpurusa — ‘ nisaddnam 
sthapd$ifr\ — and would thus stand for th e Chief of the Nisddas [and this- 
Chief himself need not be a Niaadsx who is not among those entitled to 
perform sacrifices]. — Thus then the text in question should be taken as 
asserting the title of one whose title has been already established.” 

In answer to this we have the following Siddhdnta — The ‘ Sthapati ’ 
(Chief) should be taken to be a * Niadda \ because such is the sense of the word . 
A Nisdifa himself should be understood to be the ‘Chief’. — “Why ? ” — 
Became such is the sense of the word ; that is, the term * nisada 5 can directly 
denote the Nisada only ; a ‘Chief of the Nisddas 5 (who is himself not a 
Nisdda ) — it could indicate only indirectly (figuratively) and when there 
is a conflict between ‘ Direct Denotation ’ and ‘ Indirect Indication \ the 
right course is to accept the Direct Denotation, not the Indirect Indication . — 
The Opponent might argue thus— ‘ What has been urged doe§ not affect 
our position ; the term ‘ nisada 5 (in our case also) denotes the Nisada only 


all that we say is that it should be taken in the Genitive ease [so that the 
compound means 4 the sthapati. Chief, of the Nisddas — 'This, however, 

cannot be right; as the Genitive ending is absent; as a matter of fact, we 
dp not find the Genitive ending here- — Says the Opponent—- 14 On the strength 
of the elision (that always takes place in compounds), the sens© of the 
Genitive is understood ’’.—True, it is so understood ; but it is understood 
not from elision, — “ Then, from what ? ” — It is understood from the * indirect 
indication ’ by the term ‘ nisdda ’ ; [i.e., the term 1 nisdda * in the compound 
is taken as indirectly indicating 4 nisdddnam\ 4 of the Nisddas ’ ; while directly 
it denotes the Nisdda himself ] ; and it has been already explained that 
Indirect Indication is weaker (than Direct Denotation) ; the interpretation of 
the compound (‘ nisadasihapati ’) as a Karmadharaya, whereby the term 
4 nisdda ’ qualifies the term 4 sthapati ’ — [and the compound thus means 
the chief who is a Nisdda] — is more logical [than the Genitive T.atpuru$a, 
suggested by the Purvapaksin], Because in the Karmadharaya compound, 
the two terms retain their natural connotations; and the Accusative ending 
(appearing at the end of the compound ‘ nisddasthapatirn ’) becomes con- 
nected, in common, with both the terms (‘ nisdda * and 4 sthapati ’) ; hence the 
term 4 nisdda ’ as occurring in the compound is understood to be the Nisdda 
marked by the sense of the . Accusative, Under the circumstances, if one 
were to impose upon it the sense of the Genitive, he would be assuming what 
is not expressed at all.— From all this it follows that the Sthapati, Chief, 
that is meant, should himself be a Nisada.. 

SUTRA (52). 

Also because we find texts indicative of the same 

CONCLUSION. 

Bhdsya. 

We find- the following text as indicative of the same conclusion — 
‘ Kupam daksina ’ [‘A false coin is the sacrificial fee’] (Taitti. Sam. 1. 8. 9. 1), 
— where a coin is mentioned which is current among Nisddas only : a 4 false 
coin ’ is of use to Nisddas only, not to Aryas ; consequently such coin would 
be in the possession of Ni§adas only. 


End of Pdda i of Adhydya VI 



ADHYAYA VI. 

PlDA II. 

ADHiKARAisrA (1) : Every individual member taking fart in 
a ‘ Satra ’ shares its Results. 

StiTRA (1). 

Inasmuch as each man helps in the accomplishment of the 

DESIRED END, THE TITLE TO THE PERFORMANCE SHOULD 
BE TAKEN AS ACCRUING TO EACH. 

Bhapya. 

There are the following texts — ‘ Dv&dashahena prajakdmam ydjayet ’ 
p For one /Wiring offspring, he should perform the Dvadashdha sacrifice : 
‘ pddhi-kamd upeyuh ’ {* Those desiring prosperity should take to the 
sacrifice ’) ; — then again, with a view to diverse purposes, ‘ Bvahkamah 
satramupeyuh ’ [‘ Desiring such and such a thing, they should take up the 
Satra’] ; — ‘ SaptaddsTwivarah chaturwhshatipammah satramasiran ’ [‘Hot less 
than seventeen and not more than twenty-four should perform the Satra ’]. 

In regard to all this, there arises the question— Who is entitled to perform 
the Satra ? Is it each individual person desiring the whole fruit of the 
Satra ? or the whole group, as a group, desiring that fruit ? 

Objection (to the question) — “In the text the persons desiring the 
fruit are spoken of as several in number > how then can there be any possibility 
of each of them singl y being entitled to perform the sacrifice ? ” 

Answer — The text contains the term ‘ pldthikamah’ (‘ persons desiring 
prosperity *) ; this is applicable to persons having the qualification of desiring 
prosperity, taken collectively as well as severally ; and it is not possible to 
restrict it to several persons ; it is for this reason that there arises the question 
as to whether the term entitles each of the persons severally or all of them 
collectively. 

On this question, the Purvapalcsa view is as follows : — “ It is not possible 
for each person singly to perform a sacrifice which can be performed only 
by several performers ; then again, we understand • from the words of the 
text that the whole Group collectively as desiring the fruit is the performer 
of the sacrifice ; and the result of an action cannot accrue to one who is not 
its performer ; — the text does not speak of any single person as the performer ; 
—hence the result must accrue to all the persons collectively ; it may be that 
parts of the result accrue to the individuals singly ; but the whole result must 
accrue to the whole group in common.” 

Against this Purvapaksa we have the following Siddhdnta : — -The resuft 
following from the Satra should be taken as accruing to each person desiring 
that result ; — why ? — -because each man helps in the accomplishment of the 
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desired end ; that is, when, an act is done by several persons together, each of 
them helps in. the accomplishment of the desired end; and further, the 
result of an act should always accrue to the performer of the act, and in 
the case in question, each of the persons concerned is the performer of the 
Satra. — Says the Opponent — “ We have already pointed out that no single 
man can do what has been declared as to be done by several men ”.-— Our 
answer to tins is that each of them can certainly perform the Satra , when 
we take him independently by himself; that is, it is possible for each of 
the men concerned to undertake the performance by himself on his own 
account ; in which case, in order to make up the prescribed number of 
‘performers’, he would secure the co-operation of others by persuasion and 
other methods ; — in this case even a single man would accomplish and 
secure the desired end for himself; while each of the others also helps in it; 
and thus all of them are * performers ’ in the sense that they are all required 
to be there as such [for if they were not there as ‘ performers the sacrifice 
would not be a Satra, and hence would not bring about the desired result]. 
Thus then, even in a case where all of them undertake the performance 
collectively, the result should accrue to each of them severally. 

SUTRA (2). 

Then again, it is in its very origin that the act is connected 
[with the number of men] ; The case of several men 

PERFORMING THE SAME ACT WOULD BE LIKE THE 
SEEING OF AN ANIMAL BY SEVERAL MEN. 



Then again, there is no incongruity in one and the same act being 
performed by several men. — It might be argued that — “there is certainly 
this incongruity that when one man is doing the act, what would the second 
be doing at the time ? ’’—The answer to this is that there would be this 
incongruity in a case where the act were one meant to be done by turns ; 
in a case, however, where the act is meant to be done conjointly, it is quite 
possible for several men to take part in it. at the same time. For instance, 
in the case of ‘ seeing an animal ’ — a horse or an elephant,— each man that 
sees it has the whole perception of it ; in the same manner, there would be 
common action in regard to the Satra ; the things used at the sacrifice would 
belong to all in common, and it would be into the common sacrificial 
( Ahavaniya ) Fire that the Adhvaryu priest would throw in the offerings ; 
and in this act all the men concerned would be * performers ’ in common. 

Then again, the connection with the several men in this case is not one 
that has been laid down (in a subsidiary injunction) separately from the 
injunction of the sacrifice itself ; in fact, it is in the very originative injunction 
of the sacrifice that the connection of the sacrifice with the number (plurality 
of performers) has been spoken of* If it had been spoken of in a separate 
injunction after the originative injunction of the sacrifice, then the declara- 
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tion might be taken to mean that the result must accrue to the several 
men collectively. Such cannot be the meaning when the connection occurs 
in the originative injunction itself. 

From all this, it follows that each of the performers is connected with 
the whole Result of the Satra. 


Adhikarana (2) : There should he only one Performer at 
the Darsha and other such sacrifices. 

StJTRA (3). 

[POrvapaxsa continued] — “Inasmuch as, in connection with 

THE PERFORMANCE OF SACRIFICES, IT IS ONLY THE ‘ MAN ’ 

THAT IS SPOKEN OF, AS MANY AS LIKE MAY TAKE 
PART IN THE PERFORMANCE.” 

Bhdsya. 

We have the texts — ‘ Darskapurnamdsdbhydm smrgahamo yajeta 1 
£' Desiring heaven, one should perform the Darsha -Pu rnamdsa sacrifices 1 ]; 
‘ Jyotistomena svctryakamo yajeta ’ Desiring heaven, one should perform the 
Jyotistoma sacrifice 

In regard to this, there arises the question-— Are the performances at 
these sacrifices to be done by one, two, or more men without any restric- 
tion ? or should it be by one only ? 

{Question objected to]— “It has been already explained in Chapter HI 
(3. 7. 18) that the fruit of the act accrues to the performer.” 

Answer — When the fruit accrues to the performer, then due significance 
must attach to the singular number,— this we are going to explain later 
on. But that is precisely what is questioned here, and is going to be settled 
later on. 

On this question then, the Purvapaksa view is as follows : — •“ As many 
as like may take part in the performance ‘ How so ? ’ — Because it is only 
the man that is spoken of; the man alone is spoken of ; the words of the 
text having enjoined the sacrifice in connection with the Man has served 
its purpose, and hence it cannot preolude the possibility of one or two or 
more men performing that sacrifice. As a matter of fact, it is not the Man 
that is enjoined in connection with the sacrifice. — the injunction does not 
mean that ‘ the man should accomplish the sacrifice ’ or that ‘ the man 
should accomplish the result by means of the sacrifice ’ what it means is 
that ‘ the man should attain the result by means of the sacrifice \ So that 
the man is not an accessory either of the sacrifice or of the accotnpUshmmt 
of the result; if he had been accessory, either of the sacrifice or of the 
accomplishment of the result, then, in that case, the Number, bring itself 
an accessory, could qualify the other accessory, Man. — When, however, 
the Man is not an accessory, if the Number were to qualify him, it could 
do so only indirectly as an indicative, not as a qualification ; and in that ease 
the Singular Number could not be regarded as significant ; and under 
the circumstances, the. Singular Number could not qualify, at a single stroke, 
all the things that may be spoken of and that may be capable of being 
so qualified. — Question — ‘ How then do you get at the idea of the Man being 
the principal factor ? ’ — Answer — [That is due to the following facts] — 
There is no need for the appearance of the result, nor for the appearance 
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of the sacrifice; what is always desired is that the man’s own self should 
become connected with the result ; and that every action should be done 
to that end ; — otherwise (if this were not so desired) then an act, even though 
enjoined, would never be performed ; and the injunction itself would become 
entirely futile. — From this it follows that as many as may desire may perform 
the sacrifice, — it may be performed by one or two or more men.— -This same 
conclusion is clearly indicated by the following texts — (a) ‘ Yuvdm hi sthah 
svarpati y (Rgveda 9. 19. 2), where it is clear that, the words are addressed 
to two sacrificers; and (6) ‘ Ste asrgramindavah y , etc. (Rgveda 9. 6. 2. 1), 
where it is clear that it is addressed to several sacrificers.- — Thus it is clear 
that a sacrifice may have two or more performers.” 

SUTRA (4). 

[POrvapak^a continued : an objection to the PtJrvapak§a]— 

* “ It might be argued that ‘ Both the ideas are equally 

EXPRESSED BY THE WORDS OF THE INJUNCTION,’ ” — IF 
THIS IS URGED [THEN THE ANSWER IS AS GIVEN 
IN THE FOLLOWING SdTRA]. 

Bhasya. 

“The Opponent may bring forward the following argument — ‘Both 
the ideas are equally expressed by the words of the injunction ; that is, the 
words of the injunctions express both the ideas — (1) one should accomplish 
the sacrifice and (2) one should attain the result of the sacrifice.— How so ? — 
Because we actually derive these two notions from the words. Under the 
circumstances, we cannot be sure as to which of the two we are to reject 
(as not really expressed ), Hence we must accept both to be equally expressed. 
— It might be argued that it is not right for the same sentence to have two 
meanings.— But the answer to that is that it must be right to accept that 
as the meaning of a sentence which is found to be actually expressed by it. 
Hence in the case in question, the only right course is to take both the 
ideas to be equally expressed. — Such being the ease [and at least one meaning 
of the text being that one should accomplish the sacrifice], the Man 
appears as an accessory of this accomplishment of the sacrifice ; and hence 
the singular number used in connection with him must bo regarded as signi- 
ficant [and the sacrifice should have only one performer]’.” 

SUTRA (5). 

[POrvapaksa concluded : Purvapaksin’s answer to the above 
objection] — “ The whole thing being for the sake of the 
Man, he cannot be regarded as an accessory (to 

THE SACRIFICE) ; BECAUSE THIS WOULD BE SOMETHING 
DIFFERENT, ASSUMED WITHOUT REASON ; — SPECI- 
ALLY as Man is the predominant factor.” 

Bhasya. 

“ [Reply] — What has been urged in the preceding Sutra cannot be 
right ; because the whole tfwng being for the sake of Man, — i.e., tb$ Man being 
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fche predominant factor,- — he cannot he regarded as an accessory. — So long 
as a reason is not adduced, we cannot accept any other (different) idea; 
and the idea of Man being the subordinate factor is certainly other than — 
different from— the idea of his being the predominant factor. That in the 
present connection, the man is meant to be the predominant factor is clear 
from the fact that it is only thus that the text can have any sense. Thus 
it is not possible for the Performer, Man, to be regarded as the subordinate 
factor; specially as there is only one Injunction; there is only one 
injunctive text ; and if that one text were to enjoin either the appearance 
of the result or the appearance of the sacrifice, then the Performer could 
not be enjoined directly by himself ; if the Performer were enjoined directly 
by himself , then the sacrifice or the result could come in only as subservient 
to him. All this cannot be done simultaneously; because being enjoined 
by himself is one thing, while for the man to be enjoined as subservient 
to something else, or for that something to be enjoined as subservient to 
the man, is a totally different thing. For instance, in a case where Devadatta 
is recognised as shooting arrows with both hands, — this shooting cannot 
be done by both hands simultaneously ; in fact what happens is that at the 
time that he shoots with the right hand, then with the left hand he is 
bending the back of the bow, and does not do the shooting with the latter, 
because it is otherwise engaged;— in the same manner, in a case where Man 
is enjoined as the predominant factor, the Sacrifice or the Result is recognised 
as the subordinate factor, — because the injunction is otherwise engaged 
(in pointing to the predominance of the Man) ; consequently, neither of 
these latter is recognised as the predominant factor. — -From all this it follows 
that the Man is not a subordinate factor, in relation to either the Sacrifice 
or to the Result ; and as many as may like,— one or two or several persons — 
may take part in the performance of the sacrifice.” 

SUTRA (6). 

[SiddhInta] — In beauty, the Man should be taken as mentioned 

ONLY BOB THE SAKE OF THE PERFORMANCE (OF THE ACT), H3B 
BELATIONSHXP (TO THE ACT) BEING INDICATED BY THE 
MENTION OF THE * DESIRE * ; — IN EVERY CASE TH E B E 
IS A DISTINCT INJUNCTIVE TEST IN RELATION TO 
EACH OF THE THINGS (THAT ARE MEANT TO BE 
ENJOINED), — AS WE FIND IN THE CASE OF 

the ‘ Black Antelope-Horn \ 

Bhasya. 

The phrase ‘ api vd ’ (‘in reality’) sets aside the Purvapaksa view. 

The Performer should he taken as mentioned only for the sake of the 
performance of the act, and not independently by himself.— “ Why so ? 
Because what the injunctive term ‘ yajeta ‘should sacrifice’, signifies 
is that ‘ one should accomplish the sacrifice ’, or that ‘ one should aecom- 
plish something by means of the sacrifice * ; so that, so far as the Man is 


adhyaya vi, pada n, adhikarana (2). 


1019 


concerned, it is his mere existence that is implied, not the fact of his being 
either the acoomplisher or the receptacle of the Result. — As for the term * desiring 
heaven ’ (‘ svargaJcdmah ’), all that it denotes is desire for heaven, and does 
not include in itself any special feature, either of the Man himself or of any 
one else. — And in matters like the one under consideration, we have no 
other reliable means of knowledge except the Verbal Texts. [Hence what 
is not expressed by the words of the Texts, we cannot accept as being 
denoted as the predominant factor ; that is why the Man cannot be regard- 
ed, in the present connection, as the predominant factor*] 

Says the Opponent — “ In what manner is the connection between the 
Man and the desire comprehended ? ” 

It is indicated .by the mention of the 1 desire Even when it is hot 
stated in so many words, * one who desires results * desires it for himself, 
not for any other person. In a case where both things are meant to be 
spoken of. there is a distinct infwnctive tend, m relation to each of them; for 
instance, we haye the two texts — (a) Krsnmnsdnayd kandwyapi ’ [* One 
should rub Ids body with the Black Antelope-Horn ’], — and (b) ' Chatvale 
b-mcvoisdnam pr&syati’ ['Throws the Black Antelope-Horn into the pit’] — 
(Taitti. Sam. 6. 1. 3. 8) [where the Robbing of the Body and the Throwing of 
the Horn, both being meant to be enjoined, there is a distinct text f° r each]. 
In the same manner, in a case where there would be two distinct injunctive 
texts, there alone could both predominance and subservience of the Man be 
comprehended. In the case in question there are not two distinct injunctive 
texts ; the Man is however clearly spoken of as the subordinate factor in 
the injunction ‘ bhdvayet ’ (‘should bring into existence’), wherein the 
1 sacrifice * appears either as the instrument or the objective [the sense being 
either that ‘the man should bring into existence, or accomplish, the result 
by means of the sacrifice or that * he should bring into existence, i.e.» accom- 
plish, the sacrifice itself’]. As for the predominance of the Man, that is only 
implied indirectly through the mention of the connection of * desire ’ ; the fact 
being that no one requires the mere appearance of Happiness by itself, what 
the Soul of the Man desires is his connection with the happiness ; — thus it is 
that the predominance of Man is indirectly implied by this connection, and 
not directly expressed by any Vedic Text. 

Thus Man being the subordinate factor, the singular number pertaining 
to him must be regarded as significant. 

SUTRA (7). 

[ Objection ] — “ [The desire] may be [for the result] on behalf of 

ANOTHER PERSON ”, — IF THIS IS URGED [THEN THE ANSWER 
WOULD BE AS GIVEN IN THE FOLLOWING SUTRA]. 

Bhdsya. 

The Opponent may argue as follows : — “ The man who desires Heaven 
for another person can also be spoken of as ‘ desiring heaven ’ (‘ svargakamafy ’ ) ; 
so that one ma.r> may perform the sacrifice with a view to the attainment 
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of Heaven by another person ; and this would upset the conclusion arrived 
at before, regarding the result of enjoined addons accruing to the performer 
(Su. 3. 7. 18).” 

StjTRA (8). 

[Answer] — There is no connection in the case of an act done. 

FOR THE SAKE OF ANOTHER. 

Bhasya. 

We do not mean that ‘ one should not perform the sacrifice with a 
desire to lead to another person’s attainment of Heaven’, — nor that the 
term ‘ desiring heaven * does not express ■ one desiring heaven for some one 
else ’ ; — what we do mean is that under such circumstances, the other man 
does not obtain the Result, — “ Why should he not obtain the result ? ” — 
Because of the text containing a particular ending,— in the word ' yajita r 
(‘should sacrifice’), as also in the word ’ ddadhUa ' (‘should install’) in the 
text ‘ the Brdhniana should install the Fire during spring ’ [in both eases 
there is the Atmanepada ending, which clearly expresses the idea that the 
result following from the action spoken of must accrue to the man himself 
who performs the act, not to an j) other person]. If a similar ending is 
found in the text speaking of the ‘ desire ' (result), it must be taken as a 
reference to this same idea. 

S0TRA (9). 

[Objection] — ‘ The desire for a particular result may be the. 

CONTINGENCY [UNDER WHICH THE SACRIFICE MAY BE PERFORMED 
FOR ANOTHER PERSON] ” — IF THIS IS URGED [THEN THE 
ANSWER WOULD BE AS IN THE FOLLOWING SCTRA], 

Bhasya. 

[Says the Opponent] — “ If you hold the opinion that the term ‘ desiring 
heaven ’ is not incapable of denoting the person desiring heaven for another 
person, — and that one man does not perform a sacrifice for another simply 
because in that case no results are accomplished, — then, it may be possible 
for one to perform such a sacrifice (vicariously), with a view to obtaining the 
results mentioned in the Suktavdka -hymn, wherein we read the words — 
— 'Ashaste '‘yam yajamdnah ayurdshdste ' [‘ This sacrificer hopes for longe- 
vity ’] (Taitti. Bra. 3. 5. 10. 4)— where the Rotr -priest (who recites the 
hymn) points to the sacrificer who has engaged him to officiate on his 
behalf; — and that these words contain the injunction of Results (in the 
shape of Longevity) is clear from the fact that the reciting of the Suktavdka 
itself has already been enjoined in another text — 4 Suktavakena prastaram 
praharatd 5 [‘One should offer the Kusha-bundle with the Suktavdka ’ ]. 
It is only when the Mantra, * Ashaste , etc.’’ is taken as an injunction of 
results, that it is possible for the Kusha-btmdle to be offered with the- 
Suktavdka (in accordance with the latter injunction) ; otherwise, an unseen. 
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(transcendental) result would have to be assumed.— From this it follows 
that it is possible for one to perform a sacrifice for another person, for the 
purpose of bringing about incidental results.” 

STJTRA (10). 

[Answer] — That cannot be ; because it is compulsory (not 
contingent) . 

Bhasya. 

Answer — -What has been argued above is not possible ; as the incidental 
result also should accrue to the same man to whom the principal result 
accrues. It is only thus that the installation of Fire can be done by one 
for himself ; and there is no peculiarity in the ease of the Installation being 
done for oneself (which is not present in the case of other acts also) ; and 
we know that in the case of Installation, all kinds of results— -incidental 
as well as principal — accrue to the man who does the installing. Then 
again, in the ease cited, it would be inconsistent for the sacrifice to be both 
‘compulsory’ and ‘prospective’ (optional): that is to say, if the act of 
sacrificing (offering of the Kusha-bundle) were done (by the Hotr) for the 
purpose of his employee attaining ‘ longevity then the said could not be 
compulsory (as it would be done only with a view to a particular desired 
end) ; on the other hand, if the act were compidsory, then it could not be 
prospective (done only with a view to a certain desired result). 

From all this it follows that our view does not go against any conclusions 
already arrived at (under Su. 3. 7. 18) ; as the Man has not been laid down 
as the predominant factor ; he is, in fact, a subordinate factor ; and hence 
the singular number must be significant; so that there can be only one 
sacrificer to each sacrifice. 

SUTRA (II). 

[Objection] — “ But in certain texts, the act has been actually 

INDICATED AS TO BE DONE [BY MORE THAN ONE PERFORMER], 

— IF THIS IS URGED [THEN THE ANSWER WOULD BE AS IN 
THE FOLLOWING SUTRA]. 

Bhdpya. 

The following argument has been urged by the Purva/paksin : The 

following texts clearly show that a sacrifice may be performed by two and 
more persons — (a) * Yuvdm hi sthah svarpatV [Rgveda 9. 19. 2), which shows 
that this Mantra should be used in the case of there being two sacrificere, 
and (6) ‘ M asrgramindavah ’ (Rgveda 9. 52. 1), which shows that this 
Mantra is to be used in the case of there being several sacrifice rs. All this 
shows that acts may be performed by two and more saorificers.” 

This argument has got to be refuted [which we do below]— 


SUTRA (12). 


That cannot be; these are particular cases where the act is 

ACTUALLY DECLARED TO BE SUCH AS TO REQUIRE TWO OR 
MORE PERFORMERS. 


What has been, urged above is not possible in all eases. In fact, in 
connection with the texts quoted, they actually declare the presence of two 
and more sacrificers ; — -just as it is in the case of the Ahina sacrifices (Scitras), 
where a large number of performers have been actually enjoined ; and this 
injunction becomes effective only when they axe actually performed by 
the several sacrificers. — [But these are special cases, specially provided for j 
but that cannot apply to the case of other sacrifices], — Hence we conclude 
that as a rule, only one man is to perform a sacrifice. 


Adhikarana (3): Even a c prospective ’ sacrifice , w&era. 
commenced, must be continued to the end. 

S0TRA ( 13 ). 

By reason of the commencement, the act must be FINISHED ; 

BECAUSE THE * COMMENCEMENT ’ OF AN ACT IS A CONTINGENCY 
UNDER WHICH IT HAS TO BE CARRIED ON. 

Bhasya. 

There are certain acts laid down in such texts as — ‘ Desiring offspring, 
%e should perform a sacrifice ’ ; — * Desiring a village, one should perform 
a sacrifice ’. 

In regard to such acts, there arises the question — When one such act 
has been commenced, must it be carried on to the end ? Or it may be 
carried on or abandoned, as one may like ? 

The natural answer to this question [and the Siddhanta ] is that the 
act must be carried on to the end. — Why so ? — What the text says is that 
* Desiring such abd such a result, one should perform a sacrifice ’ ; and the 
meaning of the verb 1 should perform a sacrifice ’ they explain to bd that it lays 
down the act from its banning to its end; that is, the verb denotes an opera- 
tion beginning with the commencement and ending with its completion 
and it is not like the act of ‘ cooking ’ or of ‘ giving away ’ ; in the case of the 
action of ‘ cooking’, it is the mere presence of the act of cooking that is 
expressed ; it does not mean that having been commenced, it must be carried 
on to the end. — It is in this sense (of the complete act) that people in 
ordinary life also understand all verbs. In fact, what the injunctive text 
enjoins is not really the effort of man to commence an act ; because people 
do not necessarily commence only what has been enjoined; but they 
necessarily carry pn to the end what has been enjoined. Hence what the 
Verb denotes is not both the commencement and the completion, — -but the 
completion only ; and the commencement comes in only as necessarily implied 
in the completion. Hence we conclude that it is completion of the act that 
is denoted by the verb, When, thus, what is denoted is the completion of 
the act, it is this that should be taken to be enjoined as to be done ; and there 
is no injunction, as to be done, in regard to the mere commencement of the 
act. Hence the commencement of an. act is not necessary, what is. necessary 
is the completion of what has been commenced. Consequently, after the 
commencement of the act, if the desire for the particular result (desired 
to be obtained by means of that act) should cease; — or if the result should 
be actually acquired (before the completion of the act), — even "under these 
circumstances, the completing of what has been commenced is absolutely 
necessary. 

Says the Opponent — “ As a matter of fact, what is enjoined as to be 
done is what is desired by the man.” 
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Not so ; what is desired by the man is expressed by the sentence (‘Syn- 
tactical Connection'’), while the idea that the sacrifice should he performed. 
is obtained from ‘ Direct Assertion . 

From all this it follows that when a man 6 deftiring a village ’ has 
commenced a sacrifice, he must complete it. The mention of the 1 desire 
for village’ thus is only a contingent condition j — and when an act is 
declared as . to' he done when that contingency has come about, that act 
{started under that contingency) 1ms to be completed even though the 
contingency may have ceased to exist. It has been enjoined that what 
has been commenced should be completed ; and this romplefhu ■/ has 
to be done even when the said contingency may have ceased to exist ; 
because what has earned to exist cannot be said to have not come into 
emstmee ; and it is th & coming into existence of the contingency , — not its 
continued presence— which is the contingency (under which the act is to Jg#* 
done). Hence it follows that even when the desire for the Result has ceased, 
what has been eommencfsd must be completed. Because the commencement 
of the act is the contingency under which it started, and it should also b© 
the contingency under which it should be carried on to its end. 

S0TRA ( 14 ). 

[PaRVAPAKgW’S OBJECTION]-—'* In FACT, INASMUCH AM THE MAN ONLY 

WANTS THE RESULT, THERE CAN BE NO COMPULSION ; JUST AS 
THERE IS NONE IN REGARD TO WHAT HAS NOT BEEN 
COMMENCED.' 

- - Bhdsya. 

The particle ' vd’ (‘in fact ’) sets aside the view expressed above. 

“ In fact, there can be no compulsion ; — why ? — because the man only 
urants the result; what ia laid down by the Injunctive text is only that the 
act mentioned is the means to he employed by one ‘ who wants the result’, — 
i.e. who is desirous of, bringing about the result -and it is not the idea 
that it should be done that is laid down by the text. Because if the idea 
that, it should he accomplished .were.' laid down, it could refer either to the 
sacrifice or to the Uesull [as it is only these that can be accomplished ]; — it 
could not refer to the Result ; because when a man desires something, he 
does nob need to be told that he should accomplish it % he himself knows it very 
well that he has to accomplish the result that he desires ; what he does not 
know however is the means of accomplishing that result this is what he 
wants to know; so that to him the teaching is addressed that sacrifice is 
the required means, — i.e. the desired result is to be accomplished by means of 
the sacrifice. — It cannot be the sacrifice that is desired to be accomplished ; 
as this would be inconsistent with the perceptible fact that the performance 
of a sacrifice is a source of discomfort (and as such cannot be desired) ; 
there is no such inconsistency, however, when it is something else that is 
meant to be accomplished by means of the sacrifice. Further, if the sacrifice 
itself were meant to be accomplished, then, it would be necessary to assume ■ 



•a result for it j but there is no authority for any such assumption. Then again, 
the injunction that it ahouid be accomplished is possible only in regard to 
things that are capable of being accomplished.— From all this it follows 
that the sacrifice cannot be what is meant to be accomplished.— What 
then is done by the injunctive test is' that the desired result is referred to 
as what is to be accomplished , and then in reference to that result, the sacrifice 
is enjoined as the means . — From this it follows that the sacrifice need not 
necessarily tie completed ; just as an act that has not been commenced 
need not be commenced,— similarly what has been commenced need not 
be completed.— As for the argument that what is indicated by ‘ Syntactical 
Connection 1 is set aside by what is declared by ‘ Direct Assertion’,— this has 
been already answered. -Hence we conclude that there can be no compulsion 
fin regard to the completing of what has been commenced}.” 


Commencement is the contingency under which there must be completion. 
—How so ? — Because it should be an incentive to the performer. — What is 
the incentive ? — Firmness of determination ; the man who always completes 
what he has commenced is not blamed by cultured people — ‘ he is only 
brave at commencing things, which he never sees through, he is not one 
with whom one should associate in business 1 such blame from cultured 
people is undesirable ; hence it is necessary that when an act has been 
commenced, it should be completed. 

Says tbs Opponent — *“ Why should cultured people blame such a 


The answer to this is that they do blame such persons ; i 
there ; what is the use of seeking for the cause (of such blame) ? 


' 
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Adkikarana (4) : In the case of ordmutry temporal acts, it 
is not necessary that what has been commenced must 
be completed. 

StJTRA (16). 

[PUryapaksa continued] — ■“ Temporal acts also should be treated 
like the Scriptural acts ; as in their case also, there is 

AN IDEA OF THE PRESIDING DEITY DERIVED FROM 
THAT SAME SOURCE.” 

Bhdsya. 

Some one has commenced erecting a house, or a cart, or a chariot 
after some time the desire for the finished thing has ceased, — or he has got, 
by other means, what he wanted ; — now in regard to this case, there arises 
the question — should the man necessarily complete what he commenced 
to do ? Or might he give it up when he likes ? 

The Purvapaksa view on this question is as follows : — “ Temporal acts 
also, after having been commenced, must be completed ; just like Scriptural 
acts, these ordinary temporal acts also must necessarily be completed. — 
* Why so ? * — Because in their case also there is an idea of the presiding deity 
derived from that same source ; ie. from that same course we can derive 
the idea of a presiding deity in the case of ordinary temporal acts also.— 
‘ From what source ? ’ — From the scriptures ; there are texts speaking of 
the ‘ scriptures ’ of carpenters ; and there also we recognise the functioning 
of presiding deities ; there being such notions as ‘ such and such deities, 
preside over the Eastern quarter, and such others over the other quarters — 
Such being the case, if there is blame by the cultured in the case of not 
completing a commenced act, wherein there is some functioning of deities 
spoken of in the scriptures (as there is in the case of Scriptural acts),— then 
there should be similar blame in the case of the temporal acts also. [Hence- 
these latter also have to be completed.]” 

SUTRA (17). 

[PUrvapaksa concluded ] — “ Then again, in the case of failure,. 

THEY LAY DOWN ORDINANCES (FOR EXPIATION].” 

Bhdsya. 

“ In the case of the failure of temporal acts, they — Le. the Carpenters 
(for instance) — lay down ordinances for expiation ; such as — ‘ If the spoke 
breaks, Indrabahu should be tied, and a Brdhmana should be fed on milk- 
rice Now if this expiatory act is for the purpose of an unseen transcend- 
ental .effect, — then it could not be so unless it had its source in the scriptures. 
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Even though it be token only as a preventive of repetition of the same 
accident, even so, the ordinance is honoured ; [and as such it may itself 
be regarded as a scripture].” 

StJTRA ( 18 ). 

[Siddhanta] — In reality, the source of the acts in question rs not 

SCRIPTURAL THEY CANNOT JUSTIFY THE ASSUMPTION OF A SCRIP- 
TURE ; THEY SHOULD BE TAKEN AS DICTATED BY THE NEEDS 
(OF MAN) ; IT IS ONLY IN THE CASE OF WHAT CANNOT BE 
KNOWN (BY THE ORDINARY MEANS OF KNOWLEDGE) THAT 
THE SCRIPTURE CAN SERVE A USEFUL PURPOSE. 



MSHE 


Bhtiaya. 


The particle ‘ tu ’ (‘ in reality ’ ) implies the rejection of the PurvapaJcsa. 

What we assert Is that the source of the acts in question is not scriptural. 
You infer the existence of a scripture (for carpenters) from their Smfti (rules 
and regulations) ; it is true that there can be no Smfti (rules) without a 
corresponding scripture, and without a Smfti, there could be no books 
dealing with carpentry; — but what we hold is that, there is certainly a 
Smrti (rule) in the case ; but it is in the form— ‘ It is when built in such and 
such a manner that a house or some such thing becomes beautiful % — and 
not in the form — ‘ From the performance of this act of building, there follows 
ah unseen transcendental result’. — As regards the house being ! beautiful 
that can be known even without a scripture ; and being thus known, it could be 
* remembered ’ (in the form of Smrti-rufes). Thus there is no need for 
asstiming & scri/pture as the basis for the said Smrti rules (which have been 
shown to be based upon ordinary experience). If, without a scripture, 
there were nothing to indicate the act, then alone would there be need for 
a scripture ; and in that case alone would there be a justification for assuming 
such a scripture. — From all this we conclude that the act in question is not 
one laid down in the scriptures. It is only in the case of an act which is 
laid down in the scriptures, or which deals with a deity, that cultured 
people censure the performer if he leaves it half-done. 

Says the Opponent — “In connection with the acts in question also, 
certain deities have been accepted, — ‘ offerings should be made to such 
and such a deity towards the East, and to such another in that other 
quarter 

The deities that cultured people accept are in relation to the Man , not 
in relation to the house (he is building) ; hence what has been urged does not 
affect our position. 


. 

— 


Adhikarana (5) : ‘ Kalanja-nyaya ’ : Evil befalls a man 
on the performance of a prohibited ad . 

StJTRA (19). 

[PtjRVAPAKSA] — “ IN THE CASE OF PROHIBITIONS, AS THEBE IS NO 

POSITIVE ACT (PRESCRIBED), THEBE MAY BE PERFORMANCE 
OF THOSE THAT ABE PROHIBITED ; SPECIALLY BECAUSE 
INACTION [I.E. AVOIDANCE OF ACT, WHICH IS WHAT IS 
REALLY LAID DOWN IN THE PROHIBITIVE TEXTS] 

IS SOMETHING QUITE DIFFERENT.” 

Bhasya. 

There is a teaching to the effect—' Na kalanjam bhdksayilavyam, 
na lashunam, na grnjanam 1 f * One should not eat KcUanja „ nor Lashuna, 
nor Qrnjana ’]. 

In regard to this, there arises the question- — Does the teaching mean that, 
if a man is desirous of obtaining certain rewards, he should not eat these 
things, and one who does not seek for any reward may eat them ? Or that 
they should be avoided by all and under all circumstances ? 

On this question, the Purvapaksa view is as follows : — “ The things 
should not be eaten by one who seeks for certain rewards,— as for one who 
does not seek for a reward, there is no restriction, he may or may not eat 

them. — Why so ? — It is a sort of restriction that is laid down here — ‘ Such 
and such a thing should not be eaten ’.—Now this can have two meanings — 
either that * non-eatmg should be done % or that ‘ eating should not be done \ 
If the meaning accepted is the former one,— that is, that ' one should do 
the eating qualified by negation — then the potential affix ‘ tavya ’ (in 
‘ bhaksayitanyam ’ ) directly denotes the non-eatmg — the negative word * not 5 
qualifying what is expressed by the root ‘ bhaksa % ‘ to eat ’ ; fend it is 
through the operation of * eating ’ that the ‘ not ’ becomes connected with 
what should be done. — [Read ‘ nan sambadhyate \ without ‘ na — as in MS. C]. 
— If, on the other hand, the meaning accepted be the second one — that 
what should be done is what is expressed by the negative particle * not ’, — 

then, this connection could be done only by the indirect indication of 
‘ Syntactical Connection ’ ; — and the act to eat would qualify the negation. — 
Now as between ‘ Direct Denotation of a word * and the ‘ Indirect Indication 
by Syntactical Connection % Direct Denotation is certainly more authorita- 
tive than Indirect Indication. Consequently, the meaning accepted should 
be the former one — that ‘non-eating should be done’.— Now, ‘ non-eatmg 5 
is negation of eating ; and this cannot be what should be done ; hence what 
is taught here as to be done is the mental act involved [Le. the making up 
of the mind , the deterrr^iaUon, not to eat] ; it is only in this manner that the 
eating becomes qualified by ‘ not — and first of all there is this connection 
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between the eating and the negation,— and then the injunction or teaching 
-Thus then, just as in the case of such observances as ‘ Nodyantamadit- 
yamikseta ! (‘one should not look at the rising sun ’), -which go to make 
up the ‘ Prajapativratas \— a particular reward accrues to one who observes 
them,— while no sin attaches to one who does not observe them,— so should 
it be m the case m question also ;—specially because inaction is something 
quite different ; that is, the text in question does not contain the prohibition 
of any -positive act, what it teaches is only inaction ; and, as a matter of fact 
the act of eating which would be prohibited is something quite different 
from the making up of the mind (not to eat), which is of the nature of 
inaction 

SUTRA (20). 

[Siddhanta] [In the case .op the text cited, { one should not 

LOOK AT THE RISING SUN *] WHAT IS TAKEN TO BE ENJOINED IS 
A POSITIVE ACT TENDING TO FULFIL A DEFINITE PURPOSE, 

ON THE. GROUND THAT THE SCRIPTURAL TEXTS SHOULD 
SERVE A USEFUL PURPOSE [IN THE CASE OF THE 
TEXT ‘ KALA8JA SHOULD NOT BE' EATEN ’, ON 
THE OTHER HAND], THE SAID TWO CONDITIONS 
ARE NOT PRESENT AND THERE IS A 
DEFINITE TRANSGRESSION OF IN- 
JUNCTION INVOLVED IN THE 
DOING OF THE ACT. 

Bhdsya. 

First of all, we are answering the analogy that has been cited.— As 
regards the Prajapativratas, it is only right that what is taken to be enjoined 
is a positive act tending to fulfil a definite purpose ; because, in that case, 
what is taught is an observance and what is taught as to be done is tending 
to bring about welfare, and what is taught as not to be done tends to bring 
evil. 

Question — “ How do you know that in the case of the Prajapativratas, 
it is an observance that is enjoined as to 6e done 1 ” 

Answer—? That it is so is clear from the fact that the injunction of the 
Prajapativratas has been introduced by the sentence — ! Now follow the 
observances for the student 9 ‘ observance ’ is a mental operation, the 
making up of the, mind that * I shall not do such and such an act ’ and 
when the question arises as to what the observances are,— there follows 
the injunction ‘He should not look at the rising sun ’ ; which means that 
* he should make up his mind so that he may not look at the rising sun, 
and that he should keep up this determination ’.—And in this it should be 
understood that a definite purpose is served by the keeping up of this 
determination. Specially as in reference to these same observances, there is 
a further declaration— ‘ Thus does he not become beset by sin which 
means that by keeping the observance he escapes the contact of sin. 
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In the ease of the prohibitions under consideration — ‘ Kalafija should 
not bo eaten ’ and the like, — on the other hand, the aforesaid two conditions 
are not present. Because; in this ease a definite act is prohibited, — and it is 
not mere inaction that is enjoined; hence when a man does eat Kalanja, 
it is not that he does not transgress the prohibitive injunction. In the other 
case, by looking at the rising sun, one does not transgress an injunction; 
because the said looking has not been prohibited; the text concerned only 
enjoins an observance so that if one keeps that observance, he obtains its 
reward, — [and if he does not keep it, he does not obtain that reward]. In 
the ease of the Kalafija on the other hand, the eating of it has been definitely 
prohibited. — How do you know that ? — We deduce this from the fact 
that in this case, the text in question has not been prefaced by the 
introductory words ‘ now follow his observances ’. — Nor in this case does 
the text lay down the mental operation, the determination, that ‘ Kalanja 
shall not be eaten ’ ; because in the phrase ‘ no bhaksayitavyam ’ (* should 
not be eaten ’), the term ‘ bhaksayitavyam ’ means that eating should be done, 
—and this is negatived by the particle * na ’ (‘not’); — all this by Direct 
Assertion < So that it is only in this interpretation that the well-known 
meaning of words becomes preserved ; while the other interpretation involves 
Indirect Indication ; — and when there is conflict between Direct Assertion 
and Indirect Indication, the former is more authoritative than the latter. 
For these reasons, the text in question must be taken as a prohibition- 

Says the Opponent — “ The text may be a prohibition; but in this case 
we do not find any evil effects spoken of (as following from the doing of 
what has been prohibited) ; so that the act, even though prohibited, may 
be done. — If it be urged that evil effects could be assumed, — then our answer 
is that that cannot be done, as there is no authority for it. — ‘ The requisite 
authority is there in the shape oi Presumption, based upon the fact that, 
otherwise, the teaching would be meaningless (if the doing of the prohibited 
act did not lead to evil results) ’.—That also is not possible ; as it is quite 
possible that there should be a meaningless teaching due to ignorance (on 
the part of the teacher). Hence no evil effects can be assumed,” 

• Answer — It is quite true that no evil effects “ can be assumed ”, 
because they are already there [they need not be assumed], — “ How so ? ” — 
It is there in the form that, as soon as a man would do the act (i.e. eat 
Kalafija), all cultured men would censure him, calling him 1 one who has 
fallen off from all the rewards' of any good acts that he might have done ’ ; 
and this in itself would be a very great evil effect. 

From all this it follows that the Kalafija should never be eaten. In 
fact, it is just like the advice that ‘ one should not present his finger before a 
snake where, on account of the knowledge that evil effects are sure to 
follow, one never presents his finger before a snake. Similarly no one ever 
puts his foot upon a thorn. The case of the prohibitions in question is 
exactly like these. 


B 



' 
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Adhikarana (6) : The * Follomng of the Teacher * and such 
other duties are to be performed after the 4 Upanayana 
Initiation. 

SUTRA (21). 

[PRrvafaksa] — ■“ The duties enjoined should devolve upon 
ONE FROM HIS VERY BIRTH.” 

Bhd$ya . 


Certain duties laid down in the Smrtis are the subject-matter of this 
Adhikarana ; as also certain practices which have attained the dignity of 
duties ; — for instance — ‘ The Teaeher should be followed, and saluted V 
‘ An old man should be welcomed by rising from the seat, and he should be 
duly honoured \ 

In regard, to. these, t here arises the question— -Are these duties incumbent 
upon men from their very birth ? Or do they become so after they have 
been initiated ? 

On this question, the Purvapaksa view is as follows : — “ They are 
incumbent tipon men from their very birth, as they have been enjoined 
without any distinction. -‘Why so .?* — As a matter of fact, they have been 
enjoined for man in general, and one becomes a man as soon as one is 
bom ; — hence it follows that the duties in question devolve upon men from 
their very birth.” 

In answer to this we have the following Siddhanta ; — 


SUTRA (22). 


[Siddhanta] — In reality they should devolve upon him along 
with the Upanayana- Initiation ; because they are similar 
to [the duties laid down in] the Veda, 


Bhd?ya. 


The phrase ‘ api vd ’ (‘ in reality ’) implies the rejection of the Purva- 
paksa. 

The duties should devolve upon him along with the Upanay ana-initiation — 
‘ Updya ’ here stands for Upanayana ; — because they are similar to the duties 
laid down in the Veda ; that is to say, Smrti stands on the same footing as 
the Veda, it having been explained above (under Su. 1. 3. 1) that the duties 
laid down in the Smrtis are the same that have been laid down in the Veda. 
And all the duties laid down in the Veda have been declared to be such as 
devolve upon one after the Upanayana and the duties in question, which 
are enjoined in the Smrtis, are also as good as laid down in the Veda; — 
hence it follows that these should devolve upon one only after the 
Upanayana. 



Adhik arana (7) : ‘ Agnihotra-nydya ’ : The Agnihotra and 
other sacrifices laid down as c life-long ’ should be 
‘performed only at their own time. 

SOTRA (23). 

[PCtrvapaksa (A)] — “ The repeated performance, not being an 

AUXILIARY TO THE SACRIFICE, SHOULD BE TAKEN AS ENJOINED 
FOR THE SAKE OF THE MAN [AND HENCE SHOULD BE 
DONE CONSTANTLY] 

Bhasya. 

We have such texts as — {a) 1 Ydvajjlmmagnihotram juhoti' [‘One 
should perform, the Agnihotra as long as he lives ’] ; (6) ‘ Ydvajjivam darsha- 
purtyamasabhyam yajeta ’ [‘ One should perform the Darsha - Purnamasa 
sacrifioe as long as he lives ’ ] ; and it has been explained (under Adhydya II) 
that these sacrifices have been enjoined for the sake of the Man ; and hence 
their repeated performance could not be an auxiliary to the sacrifice. 

Now the question that arises is — Are the offerings (that constitute 
these ‘life-long* sacrifices) to be made constantly (every moment of one’s 
life) ? Or, not constantly (only at stated times) ? 

On this question the first Purvapaksa (A) view is as follows : — “ The 
performance has been enjoined for the man ; — -hence during the time that 
one remains a man, he should do it constantly. — ‘ But we have texts laying 
down the evening and the dawn as the time for the A gnihotra-oHerings 
and the Moonless Day and the Full-moon Day as the days for the offering 
of the Darsha-Purnamdsa.' — The performance that is to be repeated con- 
stantly cannot be meant to be complete in all details ; hence if some of 
the performances are not performed at the prescribed times, that deficiency 
in regard to time only cannot vitiate the performance as a whole.” 


S0TRA (24). 

[Purvapaksa (B)] — “ What has beef asserted would be 

IMPOSSIBLE ; HENCE THE REPEATED PERFORMANCE IS TO BE 
REGULATED BY EXIGENCIES.” 

Bhd$ya. 

“ It is not possible for a man to go on offering and offering libations 
at every moment of his life ; all that can be meant by ‘ life-long performance ’ 
is that he should make the offerings whenever he can — no man can ever 
go on making the offerings continuously ; because he must take his food 
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and must go about- Hence the offerings are to be made at all such times 
as may be without detriment to his other commitments and needs-” 

SUTRA (25). 


[SlDDHANTA] — THAT CANNOT BE; BECAUSE THE OFFERINGS HAVE BEEN 
ENJOINED WITH SPECIAL REFERENCE TO STATED POINTS OF 
TIME. 

Bhasya. 

The view, that “ the offerings are to be made at all such times as may- 
be without detriment to the man’s other commitments and needs ”,— -is 



not right ; because definite points of time have been prescribed, in such 
texts as — ‘ The Agnihotra-ofiering should be made in the evening, it should 
be made in the morning, after it has dawned’; and 1 One should perform 
the Pumamasa sacrifice on the Full-moon Day and the Amdvasya sacrifice 
on the Moonless Day ’. — From this it is also clear that the offerings cannot 
be made continuously. 1 

Says the Opponent—* “ Strict observance of the time is not essential, 
as there may be performances that are slightly defective in details.” 

Answer — Time is not a detail ; it is a came, the occasion, for the per- 
formance, as has been explained already. Hence it follows that, as it has 
not been enjoined as to be done at any but the stated times, the offerings. 


SUTRA (26). 


Inasmuch as we find texts indicative of time, the injunction 

SHOULD BE TAKEN AS ENJOINING THE STATED TIME. 


Bha§ya. 

There are* texts indicative of the same conclusion — 6 Apa va esa svargal- 
lokdt chhidyate yo darshapurnmndsayap san purnamdsimamavd syam va 
atipatayet ’ [‘If the performer of Darsha-Purmimdsa passes over the Full- 
moon Day or the Moonless Day, he becomes cut off. from heaven ’] (Taitti. 
Sam. 2. 2. 5. 4).— If the offering ware to be made at all times, how could 
there be- a ‘passing over ’ of any time 'at all ? — From this also it is clear 
that the performance is not to be repeated continuously. . 


Adhikarana (8) : The Agnihotra and other acts are to he- 
repeated at their own time. 

SUTRA (27). 

The performance should be repeated whenever the time comes ; 

BECAUSE THEY ARE RELATED IN THEIR VERY 

ORIGIN. 

Bhasya. 

There are the following texts — (a) ‘ Prndme agnihotram hotavyam 
vywsldydm pratah' {‘ The Agnihotra is to be offered in the evening and 
again in the morning, after it has dawned ’ j (6) ‘ Paurnanmsydm paurna- 
masena yafeta amdvdsydydmarndvdsyena yajeta 1 [' On the Full-moon. Day, 
one should perform the Paurnamasa sacrifice, and on the Moonless Day, 
one should perform the Amdvdsya sacrifice ’]. 

In regard to this, there arises the question-— Should the offering be 
made only once in the evening, or on every evening ? Only once in the 
morning, or on every morning ’-—Similarly, should the Paurnamasa be 
offered only once on the Full -moon Day, and the Amdvdsya sacrifice on 
the Moonless Day only once ? or on every Full -moon Day and every 
Moonless Day ? 

On this question, the Purvapaksa view is that. — “ The injunctive text 
would be obeyed by a single performance; and there is no rule regard- 
ing repetition on every occasion.” 

In answer to this, we have the following Siddhdnta : — The performance 
should he repeated whenever the time comes; that is, each time that the pre- 
scribed time comes, the performance should be repeated ; — why ? — because they 
are related in their very origin ; that is to say, whenever the act in question 
originates — -i.e. whenever it is enjoined,— it is connected with the particular 
time ; — it has also been declared that all declarations of time are for the 
purpose of laying down a contingent condition ; and hence whenever that 
contingency presents itself, the action to be done under that contingency 
must be performed. It is for this reason that whenever the prescribed lame 
comes, the performance has to be repeated 

StTTRA (28). 

To THE SAME EFFECT THERE IS AN INDICATIVE TEXT ALSO. 
Bhasya. 

There is the text — ‘ Apa va esa, etc .’ [‘ If the performer of the Darsha- 
Purnamasa sacrifice neglects either the Full -moon Day or the Moonless 
Day, he becomes cut off from heaven ’] {Taitfci. Sam. 2. 2, 5. 4) ; which 
clearly shows that the performance has to, be repeated whenever the 
prescribed time arrives. 


Adhikarai^a ( 9 ) : At the Darsha and other sacrifices, 
whenever the contingencies like ‘breaking' occur, the 
Hama contingent on them should be repeated* 

SUTRA (29). 

Similarly also those that are to be performed rsr the midst 

OF SACRIFICES. 

Bhasya. 

la connection with the Darsha-Purnamdsa sacrifices, we read — ‘ Bhinne 
juhoti skanne juhoti 4 One should offer Homa whenever there is a breakage, 
one should offer Homa whenever there is spilling’]. 

In regard to this, there arises the question — Would the needs of the 
injunction be met by a single Homa offered on a single breakage and on a 
single spilling ? Or at every breakage and every spilling ? 

The answer to this is supplied by applying to it the details of the fore- 
going A dhikarana : The Purvapalcsa here is the same as the Purvapakm of 
the preceding Adhikarana, and the Siddhdnta here also is the same as the 
Siddhdnta there. That is to say, the Purvapaksa is that “the needs would 
be fulfilled by a single offering of the Homa ” ; — and the Siddhdnta is that — 
inasmuch as the Breakage and the Spilling are the contingencies under 
which the Homa should be offered, — the offering should be repeated with 
every breakage and every spilling. 






Adhikarana (10) : The ‘ Following of the Teacher * and 
such other duties should be performed whenever 
the occasion arises. 

SUTRA (30). 

The same should be the case with those acts that have been 

REGARDED AS ‘ DUTIES ’ ON THE BASIS OF ‘ CUSTOM ’ ; AS THOSE 
ALSO ARE MEANT FOR THE MAN. 


There are certain duties (not laid down in the Veda, but established 
by Custom) such as ‘ The Teacher should be followed and saluted’, ‘The 
old man should be welcomed by rising from the seat, and he should be 
respected’. 

In regard to these acts, there arises the question— Are these to be 
repeated whenever the Teacher comes ? Or would the duty be fulfilled 
by doing it only once ? 

In answer to this, we have the Sutra — The same should be the case, etc. ; 
which applies the conclusions of the preceding Adhikarana to the present 
one ; so that the view that was the Purvapaksa there should be treated as 
the Purvapaksa here; and that which was the Siddhanta there should be 
accepted as the Siddhanta here.— That is, the Purvapaksa view is that “ the 
duty becomes fulfilled by a single performance ”, and the Sidd-hanta is that 
as the occasions are so many contingent conditions, the act has to be 
repeated whenever the occasion presents itself. 


Adhtkarana (11) : The repayment of the 4 Three Debts * is 
compulsorily incumbent upon the Brdhrnuna, the 
Ksattriya and the Vaishya. 

StTRA (31). 

Fob the Brahmana, the performance of the Soma-sacrifice* 
the Acquiring of Knowledge and the Begetting 
of Offspring are essential,— as they are 
spoken of in connection with the 
declaration of 1 Debts \ 


Bhdsya. 

We have the following texts—' Somena yajeta 1 [‘ One should perform 
the Soma-sacrifice ’] (Taitti. Sam. 2. 5. 6. 1) ‘ Garbhasfamesu brahmana- 
mupanayUa' ['The Brahmana should be initiated in the eighth year from 
conception ’] :— Prajdm utpadayet 5 [‘ One should beget offspring 

In regard to these, there arises the question— Are these duties com- 
pulsory (essential), or not. compulsory (unessential) ? 

The Purvapaksa view is that— “ they are not essential, being connected 
as they are with particular desirable results ”. 

In answer to this,' we have the following Siddhanta;— The duties in 
question— the performance of the Sorm-sacrifice, being initiated .into Vedic 
Study and Begetting of Offsprivg-ese essential for the Brahmana (the 
Keattriva and the Vaishya).—' Why 1-Because they are spoken of m eon- 
section with the declaration of ‘ Debts' , in the following te^Jayamano 
ha vai brdhmanaetribhirrnavdn jayate, yajhena deoebhyah, bmhwmharyeya 
reibhyah, progaya pitrbhyah ; ea mi tarhyanpeo bharnti yada yagva brahma- 
chart prajaoa »’ [‘When the Brahmana is bom, he .u bom beset noth 
three SL,-(1) that to the Devos, of sacrifice, (2) that to the ft™, of 
Studentship, and (3) that to the F%», of offspring ; he becomes absoWed 
from these-by (1) sacrificing, (2) by becoming a student, and (3) by begetting 
offspring ■] (Taitti. Sam. 6. 3. 10. 5).-This description of the three acts 
as the means of repaying the Debts, ceuld be appkcable to the aete only if 
their performanee were absolutely necessary: hence they must be regarded 
as essential (compulsory). 

Says the Opponent-" An indicative text by itself alone cannot establish 
any conclusion: some reason should be stated, of which the text may be 
indicative (and corroborative). 1 ’ 

Answer — There are other texts where these same acts have been laid 
down apart from any desirable results-(a) ‘ Vasante mmnte jyotisa V^eta ’ 
[‘One should perform the Jyotisfoma (Soma) sacrifice during each spring 
—(6) ‘ Yavajfivam agnihotram juhotV [‘One should offer the AgniMtra as 
long as he lives’];— (e) ‘ Ydvajjivam darsha -purnamasabhydm yajeta' [‘ One 



should perform the Darsha -Purnamasa sacrifice as long as he lives ’] ;• — 
(d) * Vidyamadhlyita ’ [‘One should acquire learning’]: — (e) ‘ Praja 

utpadayitavya, 5 [‘ One should beget offspring’]. — These texts clearly establish 
the essential character of the acts in question ; and this same fact is corro- 
borated by the indicative text quoted at the outset. 


[Supplementary Adhiharana.'] 


Says the Opponent — “ But the text ‘When the Brahmarm is bom, 
etc. etc.’ speaks of the Brahmana only.” 

Answer — It is true that in this text the Brahmana only is mentioned ; 
but it is not this text which enjoins the essential character of the duties ; 
that character is enjoined by the other text which does not speak of any 
desired result ; and the text in question merely refers to them for the pur- 
pose of eulogising the offerings. Hence we conclude that the mention of the 
Brahmana does not indicate that the duties are not-essential for the Ksattriya 
and the Vaishya ; in fact, the Brahmana has been mentioned only by way 
of an illustration; what is really meant is that ‘when a Brahmana or a 
Ksattriya or a Vaishya , is being born, — and is born, and has been born 
[Hence the duties should be regarded as essential, compulsory, for all the 


End of Pdda ii of Adhydya 


ADHYAYA VI. 


PADA III 

Adhikarana (1): In the case * of the i compulsory Acts ’, 
it is not absolutely essential to perform all the 
auxiliary details. 

SUTRA (1). 

[PffRVAPAKSA] — “ The act should be undertaken only when the 

PERFORMER HAS THE CAPACITY TO PERFORM ALL (THE AUXILIARY* 
DETAILS) * AS THE ACT IS LAID DOWN AS SUCH.” 

Bha$ya. 

In the Bahvrcha-Brdhmana we read — ‘ Yavajjlvam agnihotram juhoti', 

‘ Yctvajjivam darshapurnamdsam juhoti ’ [‘One should perform the Agrvihotra 
as long as one lives’, ‘One should perform the Darsha-Purnamasa sacrifice 
as long as one lives’]; which means that the Agnihotra is a compulsory 
act;, and that the Darsha a nd Purnamasa are compulsory sacrifices. 

In regard to this second declaration regarding the sacrifices, — which 
is quite distinct from the first declaration where they are spoken of as to be 
performed with a view to a definite result (i.e. in the texts — ‘ One desiring 
heaven should perform the Agnihotra ’, ‘ One desiring heaven should perform 
the Darsha- Purnamasa ’ ), — there arises the question — Is it only one who 
is capable of performing all the auxiliary details of these sacrifices that 
is entitled to undertake their performance ? Or is it permissible bo perform 
the sacrifice even without some auxiliary details ? 

Under Adhydya XI (11. 1. 11-19), the discussion is going to be in 
reference to the first declaration of the sacrifices with auxiliary details as 
to be performed with a view to a particular result, while on the present 
occasion we are going to deal with the second declaration of the sacrifices 
as compulsory acts. [Hence there is no repetition.] 

On the said question, the Purvapaksa view is as follows “ The act 
should be undertaken only when the performer has the capacity to perform all 
the auxiliary details, as the act is laid down as such ; that is, that man alone 
should undertake to perform a sacrifice who is able to act according to the 
injunctions in its full detail : — because the act is la down as such ; i.e. the 
act laid down in the text in question as compulsory is the same as that 


1040 


SHABARA-BHA?YA : 


spoken of in connection with particular desirable results ; hence it follows 
that its performance should be complete in all details. — Further, the term 
‘ darshap ilrnamdsa ' (contained in the text in question) is expressive of the 
particular sacrifice complete in all its details. — ‘ How so ? ’ — As a matter 
of fact, what is laid down as to be done on the Full-moon Day is a sacrifice 
along with all its details ; and what is laid down as to be performed on the 
Moonless Day is a sacrifice along with all its details ; — what is laid down 
as to be done on the Full -moon Day is the Paurnamdsa sacrifice ; and what 
is laid down as to be done on the Moonjess Day is the Amavasya (or Darsha) 
sacrifice ; — and we have seen that what has been laid down as to be done 
on the Full-moon Day — or on the Moonless Day,— is a sacrifice with all its 
details hence it follows that it is the sacrifice along with, all its details 
that is spoken of by means of the term ‘ darshapurnamasa \ — Such is the 
opinion of Jaimini .” 


SUTRA (2). 





[SiddhInta]— In reality, there should be performance even if 

ONLY A PART [OF THE AUXILIARY DETAILS] IS PERFORMED ; BECAUSE 
THE FULFILMENT OF THE PURPOSE 'PROCEEDS FROM THE PRINCIPAL 

Act ; all the rest is only an embellishment, 

BECAUSE IT SUBSERVES THE PURPOSES OF 
THAT ACT. 


Bhasya. 


The phrase e Api va\ (‘in reality’) implies the rejection of the 
Purvapaksa. 

Even if only a part — of the auxiliary details — is performed, there shotdd 
be performance of the Principal Act. Because whether the act is performed 
along with its auxiliary details, or without these details, — the fulfilment, 
of the purpose proceeds in any case from the Principal Act itself ; — and 
.the performance of all the auxiliary details serves only as an embellish - 
ment . — “What embellishment? ” — The embellishment is in this form- that 
from the performance of the Principal Act along with its auxiliaries follows 
attainment of Heaven, while from that of the Principal itself, without the auxi- 
liaries, follow other results. Thus then, the man having commenced the per- 
formance of the Principal-Act along with all its auxiliaries with the avowed 
aim of attaining Heaven, — if he is unable to perform some of the auxiliaries, 
— even from such performance, which would be wanting in part of the 
auxiliary details, some results would certainly accrue to him — For these 
reasons the text in question should be taken as speaking of the Principal 
Acte only; the two terms ‘ Agnihotra' and ‘ Harsha-Purtyamdsa ’ also 
denote the Principal Acts ; the other acts, which form their auxiliaries, 
only subserve the purposes of those Principal Acts,- 
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SUTRA (3). 

From the non-performance of the Principal Act there follows 

EVIL ; THIS IS WHAT DISTINGUISHES IT FROM THE AUXILIARIES 
BECAUSE THE SAID EVIL HAS BEEN SPOKEN OF IN 
CONNECTION WITH THE PRINCIPAL 

Act only. 

• Bha§ya. 

We have the following text which speaks of evil following from the 
omission of the Principal act — ‘ Apa va esa, etc.' [‘ He verily is cut off from 
heaven who, being a performer of the Darsha -Purnamasa, omits to perform 
them on the Full-moon Day and the Moonless Day ’] (Taitti. Sarh. 2. 2. 5. 4). 
This text, speaking of an evil effect following from the omission of the 
Principal Act, makes it clear- that that Act alone is compulsory. 



SUTRA (4). 


[Objection] — “ But according to Jabhni, there is no distinction 

MADE AMONG THE (PRINCIPAL AND AUXILIARY) ACTS ; BECAUSE 
THERE IS ONLY ONE COMPREHENSIVE INJUNCTION 
OF THE PERFORMANCE AS A WHOLE ; HENCE 
THE INJUNCTION SHOULD INCLUDE 
ALL THE ACTS.” 


Bhasya. 


Says the Opponent — “There is no such distinction as that ‘these 
acts are auxiliaries and those the Principals’; because there is only one 
comprehensive injunciiorv’of the performance as a whole this is what Jaimini 
has declared; — hence the text — ‘One should perform the- Purnamdsa- 
saerifice on the Full-mdbn Day and the Amavasya sacrifice on the Moonless 
Day ’—should be taken as enjoining all the •acts {Principal as well as 
Atixiliary)." 


&UTRA (5). 

[Answer] — Even on the performance of a single Auxiliary, the 

RESULT WOULD FOLLOW ; BECAUSE THE PRINCIPAL IS ALWAYS 
DISTINGUISHED [FROM THE AUXILIARIES] ; AND ‘ IT IS 
JUST AS IN THE CASE OF OTHER SACRIFICES. 

Bha§ya. 

Even though a single auxiliary may be performed, [and the others 
dire omitted and the performance of the Principal becomes defective on that 
], yet, even from the defective performance of the Principal Act. 
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SHABABA-BHA§YA : 


the remit would follow. — “ How so ? ” — Because the Principal is distinguished 
— i.e. the Principal is always distinguished from the auxiliary details ; 
and the result follows from the act named ‘ Agnihotra and from the act 
named ‘ Darsha -Purnamasa ’ ; and it is this act so named that is laid down 
(in the texts under consideration) as to be done; so that that act which 
has been laid down as to be done on the Full-moon Day is the Purnamasa 
sacrifice and that which has been laid down as to be done on the Moonless 

Day is the Amdvdsya sacrifice, — as laid down in the text ‘ Yadagneyosta 

kapalo ‘ mavdsyayam paurnamdsydhchdchyido bhavati ’ [‘ The cake baked 
upon eight pans, dedicated to Agni, should not be omitted on the Moonless 
Day and the Full-moon Day ’] (Taitti. Sam. 2 . 6. 3. 3). Thus it is that on the 
Full-moon Day, the cake is offered to Agni and to Agni-Soma, and Clarified 
Butter is offered to Agni-Soma and other deities ; and on the Moonless Day 
the Curd-Biitter-mixtiire is offered to Agni. 

It has been argued by the Purvapaksin that — “the injunction that 
‘ the Amdvdsya sacrifice should be performed on the Moonless Day and 
the Purnamasa sacrifice on the Full -moon Day ’ lays down the Principal 
sacrifice along with its auxiliary details, so that what the term ‘ Darsha- 
purnamdsa ’ denotes is the Principal sacrifice along with all its details [and 
hence there should be no performance of the Principal sacrifice alone] ”. — 
But this is not so ; it is after the signification of the term ‘ Darsha * and 
the term ‘ Purnamasa ’ has been already settled and recognised that there 
follows the further injunction of that same sacrifice along wth its auxiliaries, 
in reference to a definite desirable result. 

Thus it is not true that either the term ‘ Agnihotra ’ or the term 
‘ Darsha -purnamasa ’ denotes the Principal Act along with its auxiliaries', 
and what is laid down (in the texts under consideration) as to be done is 
the ‘ Agnihotra ’ and also the ‘ Darsha-Purnamasa ’. * 

It is just as in the case of other sacrifices. That is, just as, between 
the Original Archetype and its modified ectype, the accessories of one do 
not necessarily enter into the other, — so the accessories of the sacrifice 
meant for the obtaining of certain results do not necessarily, enter into that 
same sacrifice when performed as a compulsory act (and not for the 
obtaining of any results). 


SUTRA (6). 

Also because we find the mention of 1 completion ’ even when 

THEBE IS INFRINGEMENT OF THE INJUNCTION. 

Bhdsya. 

There is a text — ‘ Tadeva yddrk tadrk hotavyam * [‘ That same oblation 
may be offered in some way or the other’] (Taitti. Bra. 1. 4. 3. 5),— wliich 
shows that even when there is some defect in the details, the act of offer- 
ing is regarded as complete all the same. 





SUTRA (7). 


Further, because ah expiation is laid down. 


There are certain expiatory rites laid down as to be performed, con- 
tingent upon the infringement of the injunction (of details), — and these 
rites form part of the Principal Sacrifice; such rites, for instance, as ‘ One 
should offer an oblation on breakage If a performance defective in details 
were futile, what would be the use of such rites and in connection with 
which sacrifice ’—From this it follows that there should be performance 
of such acts even though there be some defect in the details. 



Adhikarai^a ( 2 ) : In the cam of Prospective Acts done 
vriih a view to a desirable result , any defect in the 
auxiliary details makes the act nugatory. 


SUTRA (8). 


[PORVAPAKSA]-— “ So ALSO IN THE CASE OF THE * PROSPECTIVE ACTS 
BECAUSE OF THE MAN BEING DESIROUS OF OBTAINING 


Bhasya. 


There are several ‘prospective acts’ [acts done with a view to secur- 
ing a definite result], such as — (a) ‘ Aindragnamekadashakapdiarmirvapet 
prajdkcmah ’ [* Desiring offspring, one should offer a cake baked upon 
eleven pans, dedicated to Indra-Agni *] (Taitti. Sam. 2. 2. 1. 2) ; — 
(b) c Sauryahcharunnirvapet brahmavarchasakamah ’ Desiring Brahmic 
glory, one should offer cooked rice to Surya ’] (Taitti. Sam. 2. 3. 2. 3) ; — 
(o) ‘ Vaishvadevim sdhgrahdyanim nirvapet grdmakamah ’ (‘ Desiring a village, 
one should make an offering to VishvaMva-sangmharn ’] (Taitti. Sam. 2. 
3. 9. 2). 

In regard to these and such other * prospective ’ sacrifices, there arises 
the following question — Is such a sacrifice fruitful even when its performance 
is defective ? Or is it fruitful only when it is free from defects ? 

On this question, the Purvapakaa view is as follows : — “ So also run 
the case of the prospective acts ; i.e. in their case also (as in the case of 
the Compulsory Acts), even when the performance is defective, the sacrifice 
does bring -about its fruit.— -Why so ? Because the mem is desirous of 
obtaining the results ; that is, if even the defective performance of the act 
were fruitful, then any one eager to obtain that fruit would be entitled 
to undertake it : otherwise the title to undertake the performance, — which 
in the words of the text are most general in their application — would have 
to be restricted, without any reason, to only such persons as may be able 
to perform the act in all its details [and this would mean the exclusion 
of all those who, though eager to obtain the fruit, would be unable to 
perform it in all its details]. — * It would be by reason of his incapacity that 
the naan would not be entitled to perform the act — He might be unable 
bo perform the act along” with all its auxiliary details; but the Principal 
Act itself he yould be quite capable of performing ; and hence to the 


- * h:--' 
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SOTRA (9). 

[Siddhanta] — In reality, it cannot be so ; as [the Principal Act 

ALONE BY ITSELF] IS NOT RELATED [TO THE FRUIT] ; — THE 
Vedic TEXT BEING THE ONLY MEANS OF KNOWLEDGE 
IN THIS MATTER. 


The particle * tu ’ (‘ in reality ’) implies the rejection of the Purvapaksa. 

It cannot be so; — what has been asserted regarding the act bringing about 
its result, even when its performance is defective, is not possible ; because 
the Principal Act by itself alone is not related to the fruit ; that is, as a matter 
of fact, the Fruit has been declared to follow from the Principal Act along 
with all its avaciliaries , and not from the Principal by itself alone. Hence, 
even though the mere Principal Act might be mentioned, yet an act like 
those under discussion [he., those that are performed with a view to certain 
results] could not be done in this manner ; because the Principal Act, by itself, 
has no connection with the Fruit.— Further, things like those we are con- 
sidering are such as have only the Vedic Text as the source of knowledge 
regarding them ; and the Vedic text speaks of the fruit as following from 
th& Principal Act along with all its auotyiliaries, as we shall explain later 
on (under Su. 11. 1 . 1 . et seq.). — From all this it follows that acts like those 
we are considering should not be performed in a defective manner. 


SOTRA (10). 


Further, there is no sin involved in the omission of the act. 


Bhasya. 


In the case of the Prospective acts, any omission of the Principal 
Act is not spoken of as involving sin, — as there is in the case of the Darsha- 
Purnamdsa ; — and from this also it follows that there should not be a 
defective performance of the act in question. 



AdhikaRa^a ( 3 ): Difference vn the material used does not 
make the Sacrifice different. 

SUTRA (11). 

[POrvafak§aJ — “ When a different material is used, the act 

SHOULD BE REGARDED AS DIFFERENT, BECAUSE ACTS SUBSIST 
IN THE MATERIAL.” 



It has been declared that the Darsha-Purnamasa sacrifice should be 
performed with the Cake,, and it is laid down that the cake should be made 
of Vrihi-com. 

In regard to this we consider the following question— If the said sacrifice 
were performed with Nivara-com (instead of Vrihi), would it be the same 
sacrifice ? Or, would it become a different sacrifice ? 

The Purvapaksa view on this question is as follows : — “ When a different 
material is used, the act should be regarded as different, — i.e. as another 
sacrifice. — ‘ Why so ? * — Became acts subsist m the material ; as a matter 
of fact, a difference in the substratum indicates a distinction — so that the 
act subsisting in the Jdivara is different from that subsisting in the Vrihi ; 
that the substratum is different is clear ; and from the difference of the 
substratum, there follows difference of the form also. — Thus we conclude 
that the sacrifice at which a different material is used should be regarded 
as a different sacrifice.” 

SUTRA (12). 

[Siddhanta] — In reality, it should be regarded as the same act, 

— BECAUSE THERE IS NO DIFFERENCE ; — THERE BEING NO 
DISTINCTION IN THE FORM OR IN THE NAME ; JUST AS IN 
THE CASE OF THE GENUS ' COW ’ ; AND A COMMON 
NAME IS APPLICABLE, AS IN THE CASE OF ANIMALS. 

Bhasya. 

The phrase ‘ api va. ’ (‘in reality’) indicates the rejection of the 
Purvapaksa. 

It should be regarded as the same ac£,— even when the material is different. 
In the case of an ordinary act — such as moving or falling. — there is the 
same notion of ‘moving’ or ‘falling’ even though the tiling moving or 
falling may vary ; and the act is not regarded as in any way different or 
defective. And the reason for this lies in the fact that the form of the 
act is not different, nor does its name differ.— [Whether the moving is done 
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the case in question, whether the Dara/io-sacrifice is performed with Vrihi 
or Nimra, the form and name of the sacrifice remain the same], 

“ But there is a clear difference in the substratum.” 

Our answer to this is that we admit that there is difference in the 
substratum; but that does not make a difference in what Subsists in the 
substratum; because the two things [the substratum and the subsisting 
thing ) are different. For instance, even though the garland or the doth 
may vary, the difference in it does not make the man wearing it different. 

“ Kven in this case, the self of the man wearing one garland may be 
regarded as different from his self when wearing the other.” 

That cannot be ; people could say so (with reason) only if they perceived 
some difference (in the man’s self) ; as a matter of fact, however, no sueh 
difference is perceived. 

Says the Opponent — “ This clear difference is certainly there, that while 
one (self) has ceased to exist, the other is actually present.— If you say that 
‘ the former has not ceased to exist ’,— then we deny this, because before 
it is actually perceived, there is no proof for its existence ; hence it must be 
taken as having ceased to exist.— Then again, the act (of moving , for instance) 
is never recognised as anything apart from the thing that is moving, — a nd 
the reason for this lies in the fact that it is never found apart from the thing. 
— ‘ But, in that case, how is there the same notion of ‘moving’ (even when 
the things moving are different) ? ’—Our answer to this is that that is due 
to the fact that the factor of going from one place to another is found to 
be common to all; so that when a thing goes to another place and comes 
back, it is said to be ‘ moving and the mover is perceptible, and so also 
is the other place (to which it has gone); hence it is spoken of as having 
‘ gone ’ and as having ‘ come back’ : [and it is this factor of going to one 



place from another that is common tp all cases of moving ; so that, even 
though the individual acts of moving are distinct from one another, yet 
they are spoken of by the common name of ‘moving’ on the ground of 
the said common factor — Tantraratna].” 

[The answer to this is as follows] : — It is true that what has ceased to exist 
is different from what has not ceased to exist ; but this other act also, though 
•different, is one that is spoken of by the same term ‘ sacrifice ’ ; and there 
is no variation in the generic entity ‘ sacrifice ’ (which remains constant) ; 
nor can it be denied that this is spoken of by the same name. 

From all this it follows that even if a man were to perform the sacrifice 
with Nivdra com, he would be .doing what has been enjoined ; and all that 
the performer wishes to do is what has been enjoined, and not anything 
new. . The name also — such as ‘ Darsha ’ or ‘ Purmmasa' — applies to the 
said generic entity ; just as among animals, the generic name applies to 
the whole genus, not to any particular individual only. 

“ What is the use of all this discussion ? ” 

The use will be made clear in course of the consideration of the next 





Adhikarana (4): In the case of a. compulsory act , and 
in that of the non-com, pulsory a,ct which has been 
commenced, if the prescribed 'material is 
spoilt, it should be completed with 
a substituted material. 

SUTRA (13) 

[ Ptl b v ap ak§ a continued]— ‘ Inasmuch as the Veda is the sole 

AUTHORITY IN THESE MATTERS, WHEN THERE IS ABSENCE OF 
WHAT HAS BEEN PRESCRIBED, THERE SHOULD BE NO 
INTRODUCTION OF ANOTHER THING, BECAUSE 
IT IS NOT SANCTIONED.” 

Bhasya. 

The AgmhoPra and. other compulsory sacrifices form the subject-matter 
of this AdMkaratia. 

In connection with these there arises the question — If, in course of the 
performance, the prescribed material should become spoilt, should the 
performance be continued with a substituted material ? Or should it be 
abandoned at the point already reached ? 

On this question, the Purvapaksa view is as follows : — “ In the absence 
of the prescribed thmg, there should be no introduction of another thing , — and 
the performance should be abandoned at the point already reached. — ‘ Why 
so ? ’ — Because it is not sanctioned ; in fact, if a sacrifice has been laid down 
as bringing about a certain result when performed with Vrihi as the 
material, — then, if it is performed with Nivara as the material, it cannot 
bring about the said result. — For this reason, under the circumstances stated 
the sacrifice should be abandoned at the point already reached.” 

SUTRA (14). 

[PUrvapak§a concluded] — “Also because, in some cases t he 

SUBSTITUTE IS DISTINCTLY PRESCRIBED.” 

Bhasya. 

In some cases, a substitute is clearly laid down — ‘ If one cannot obtain 
Soma, he should extract the juice from the Putilcd \ If it were generally 
permissible to carry on the performance with a substituted material, there 
need not have been a special injunction in connection with a particular 
case- As a matter of fact, however, we do find an injunction of this kind ; 
hence it follows that in a case where there is no such injunction, therer 
should be no substitution. 
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StTTRA (15). 

[Siddhanta] — In bbality s there should be introduction (of 

ANOTHER THING) ; BECAUSE WHAT HAS BEEN ENJOINED 
IS EQUALLY FULFILLED (IN BOTH CASES). 

Bhd§ya. 

There should he introduction — of the substituted material. ; — “ why 
so ? ” — because what has been enjoined is equally fulfilled in both eases % 
that is, what has been enjoined by the Injunction of the ‘ sacrifice ’ is the 
same in both cases, — it makes no difference whether that sacrifice is 
performed with Vrihi or with Nivdra ; and it is absolutely essential that 
the sacrifice should be proceeded with, in the case of all compulsory acts, 
—and also in that of those others which have been already commenced. 


St?TRA (16). 

The Injunction (of a particular substitute) that we have in 
SOME cases is for purposes of restriction. 

Bha§ya. 

It has been argued above (under Su. 14) that “ in some eases the sub- 
stitute is distinctly prescribed The answer to that is that the Injunction 
that we have in some cases is for purposes of restriction ; that is, in the 
absence of Soma, several substitutes being possible, the Injunction restricts 
the choioe to one only and lays down that the Putikd is the only plant 
from which the juice should be extracted. — Hence we conclude that the 
performance is to be carried on with a substituted material. 


SUTRA (17). 

The text is certainly a restrictive one only ; because there 
is a desire to use the thing (on account of its 
similarity to Soma). 

Bhasya. 

Question — “ How do you know that the text in question serves the 
purposes of restriction?” 

Answer — We deduce it from the fact that the Putikd is already recog- 
nised as a likely substitute for Soma. 

“In what way is it so recognised ? ” 

There is a desire to use the thing; there is always a desire to use a 
similar substance ; as we are going to explain (under 6. 3. 27 ) ; and the 
presence of the desire indicates the likelihood of the Putikd being used. — 
From this it follows that the text in question is purely restrictive in its 
character. 

■ ' -r;~ y T ■ 


Adhikarana (5) : There am be no substitute for the Deity . 
the Fire, or the Mantra, or the Action, — if any of 
these happen to become defective. 

SUTRA ( 18 ). 

Rob, (a) the Deity, (6) the Fire, (c) the Mantra-text, and ( d ) the 
Action [there can be no substitute], because it is 

RELATED TO A TOTALLY DIFFERENT PURPOSE. 



(a) Deity — such as is spoken of in the text ' Agn&yo' at^kcvpalaiy ’ p The 
cake dedicated to Agni’] (Taitti. Sam. 2. 6. 3. 3) and so fortli;— -(b) F^e — such 
a ® is referred to in the text— ; Yadahavmwye juhmti twia so‘sya cibMstah 
jputo bhavati ’ [‘ When one makes the offering into the Ahcmtrivya Fire, his 
desired object becomes fulfilled’] (Taitti. Bra. 1. 1. 106);— (c) Mantra - 
text,- ‘ Barhirdevasadanda/mi, etc.' pi am chopping grass, the seat of the 
deities’] (Taitti. Sam. 2. 6. 1. 1); — ( d ) Action , — such as those spoken of in 
texts like ‘ Offers the Samid % ; Offers the Tcmfmapat '. 

In regard to these, there arises the question— When there is a flaw 
m (a) the Deity, or (6) in the Fire, or (c) in the Mantra-text, or id) in the 
Action , — is a substitute to be adopted or not ? 

The Purvapaksa view is that— “ in accordance with the conclusion 
arrived at in the preceding Adhikarana. the performance is to be carried on 
with a substitute ”. 

In answer to this, we have the following Siddhcmta : — In the event of 
there being a flaw in the Deity or the Fire or the Mantra-text or the Action, 
—there can be no substitute.—" Why ? "—Because if, is related to a totally 
different purpose ', that is, what may be substituted would be different from 
the original Deity, etc.; and what is different from these cannot serve the 
purpose served by these. 

“ What is the purpose served by them ? ” 

(a) As for the Deity, it serves to accomplish the purpose of becoming 
the recipient of the offering; for instance, it is with reference to Agni as 
the recipient of the offering that the ; Cake baked upon eight pans ’ is offered 
on the Full -Moon and Moonless Days the Deity that has been laid down 
xn connection with other offering-materials,— that deity with those other 
offering-materials would not accomplish the Darsha-Pumamdsa sacrifice 
[it would accomplish a totally different sacrifice]; for, if an offering is made 
to a Deity other than the one prescribed, that other Deity could not 
accomplish the purpose served by the prescribed Deity ; and if the offering 
were made to that other Deity, it would not be the Dcyrsha-Pwrnmruiw. 
sacrifice.— Hence there can be no substitute for the Deity. 
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(6) Similarly if there is a defect in the Ahavamya Fire, spoken of in the 
text ‘ Yaddhavaniye juhoti, etc .’, — no other Fire can be substituted, — nor 
my other material.- — “Why ?” — Because it is related to a totally different 
purpose ; that is, what is substituted cannot serve the purpose that is served 
by the Ahavamya Fire. — “ Why ? ” — The purpose served by the Ahavamya 
Fire is a transcendental one ; hence what is effected by the offering being 
thrown into the Ahavamya Fire cannot be effected by its being thrown 
into any other Fire, Because the common term ‘sacrifice* is not able to 
include that into which the offering is thrown; nor does the position of 
what is offered accord any visible help to the sacrifice in any way. — Hence 
there can be no substitute for the Fire. 

{ c ) Similarly in the ease of there being a flaw in the Mantra, another 
Mantra cannot be substituted. The purpose served by the Mantra is that 
it reminds one of the act or of the means of its accomplishment; in the 
absence of such a reminding, there could be no performance of the act. 
Under the circumstances, if, on account of a deficiency in the Mantra, 
the performer utters other words to make good the deficiency, — then, having 
previously uttered the words of the original Mantra in its well-known 
meaning, he could not deduce the same meaning from the other words that 
he brings in as the substitute. If it be held that, * though he has already 
understood the meaning of the original Mantra (and has thereby become 
reminded of the Act and its means), he would understand it again by uttering 
the substituted words — i.e. derive the same knowledge out of these latter 
words’, — then, in that case, it would be entirely futile to wait and seek 
for the utterance of the substituted words ; because there is no authority 
for the idea that the knowledge in question should be derived from words ; 
what authority there is is to the effect that the necessary ‘ knowledge ’ 
(reminder) should be derived from the special words ‘ Barhirdevasadaruindami, 
etc .’ ; and under the circumstances , it would be entirely futile to seek for 
(and substitute) other words.— Hence there can be no substitute for the 
Mantra-text. - 

(d) Lastly, where there is a flaw in the Act, any other act cannot be 
substituted for it ; — because it is related to another purpose ; that is to say, 
the Darsha Paurnamasa sacrifices have got to include the Scmit-sacrifice ; 
if then some other sacrifice were performed in place of the Saimt-sacrifice f 
the Darsha -Purnamdsa would not include that sacrifice. — -Hence there 
can be no substitute for the Action. 

SUTRA (19). 

Further, as regards the Deity, it ib one eor whose sake 

SOMETHING HAS BEEN ENJOINED. 

BMsya. . 

In regard to the Deity there is yet another reason why there can be 
no substitute. The Deity is that entity for whose sake something' has" 
been, enjoined. If, then, another deity were substituted in place of the 






Adhikarana (6) : A forbidden substance should not be 
used as a substitute. 

SUTRA (20). 


That also which has been forbidden (should not be substituted) 

BECAUSE THE DECLARATION OF THE PROHIBITION IS WITHOUT 
ANY QUALIFICATION. 


Bha&ya . 


There are certain things the use of which at sacrifices has been for- 
bidden ; such, for instance, as — ‘ Varaka and Kodrava and Mdsa are not fit 
for being used at sacrifices 

The question that arises is that in the event of the prescribed substance 
having become spoilt, should such a forbidden thing be used as a substitute 
or not ? 

The Piirvwpakm view is that “ it may be substituted, in accordance 
with what has been said under Su. 6. 3. 15, to the effect that ( there should 
he introduction of another thing, because what has been enjoined is equally 
fulfilled in both cases (Su. 15).” 

In answer to this, we have the following Siddhanta '.—‘-That also which 
has been forbidden should not be substituted, — because it has been declared 
without any qualification or reservation that Ma$a, Varaka, mid Kodrava 
asre not fit for being used at sacrifices; so that the very connection 
of these with, any sacrifice has been forbidden,— the sense of the prohibi- 
tion being that these grains should never be admitted as accessories to a 
sacrifice. If they were substituted, they would certainly become admitted 
as accessories to a sacrifice. Hence we conclude that they should not be 
substituted. 



Adhikarana (7) : There can be no substitute for the 4 Master 
of the Sacrifice \ 

SUTRA (21). 

SIMILARLY, FOB THE ‘ MASTER OE THE SACRIFICE * [THEBE ,OAN BE NO 
SIJBSTmJTE} J BECAUSE THE RESULT ACCRUES TO HIM, AND 
THE RESULT FOLLOWS FROM THE ACTION. 



The Agnihotra and such other acts form the subject-matter of this 
Adhikaraim . 

In regard to this there arises the question — if there be a Haw 
in. the * Master of the Sacrifice ’, should another ‘ Master ’ be substituted 
or not ? 

The Purvapakm view • is that — “ another should be substituted ; — 
why ? — because there should be .introduction of another thing because what 
has been enjoined is equally fulfilled in both cases (Su. 15) 

In answer to this we have the following Siddhanta : — Similarly for the 
Master of the Sacrifice , — what ? — there can he no substitute ; — why "t— because 
the result accrues to him ; as a matter of fact, that person is to be regarded 
as the ‘Master of the Sacrifice’, (a) who desires to obtain the result ex- 
pected from the performance of the sacrifice, — (6) who, by means of gifts, 
secures the services of the, Priests, — and (c) who makes an offering of what 
belongs to him. If such a person could be substituted, he would have to 
do all that has to be done by the ‘ Master ’ ; — if he did all that, then he 
would himself become the ‘Master’, and not a ‘substitute’; because it 
would be he who would obtain the result; because that man secures the 
result who does the ‘giving away’ or ‘offering’; as has been explained 
under Su. 3. 7. 18, where it has been declared that ‘the fruit of the enjoined 
aet accrues to the performer ’.—From all this it follows that there can be 
no substitute for the ‘ Master of the Sacrifice ’. 


Adhikabana (8) : ‘ Satra-nyaya ’ ; At the Satm, if there 
is some flaw in one of the 6 Masters *, there may he 
a substitute for him. 

SOTRA (22). 

In a cask where many persons are engaged, another person may 

BE BROUGHT IN, — AS THAT WOULD SATE THE ACT PEOM 
BECOMING DEFECTIVE. 

Bhdsya. 

Satras are the subject-matter of this Adhikarana ; these have been 
laid down in such texts as — ' Saptadashavardh sdtramaairan ’, [‘ At least 
seventeen men should take up the Satra 

In regard to these, there arises the question — If there should appear 
some disqualification in any one of the seventeen men engaged as ‘ Masters ’ 
(‘sacrificers ’), should another man be brought in as a substitute or not ? 

The Purvapaksa view is that — “there should be no substitute for the 
Master (as settled in the foregoing Adhikarana) ”. 

In answer to this, we have the following Siddhdnta : — In a case where 
a sacrifice has been undertaken by several ‘ sacrificers ’ (masters), — if som« 
one becomes disqualified, another man should be. brought in ; — in this way, 
there would be no deficiency in the sacrifice ; that is to say, the presence 
of seventeen sacrificers (Masters) is a necessary faotor in Satras ; hence in 
the absence of this number, the performance would be defective ; conse- 
quently for the purpose of making up the requisite number of men, 
another man has to be brought in. 

Objection — “ The number * seventeen ’ has been laid down in connection 
with ‘ sacrificers ’ (Masters of the sacrifice) ; and the new man brought in 
would not be a ‘ Master ’ ; consequently the prescribed number could not 
be regarded as made up (with the addition of the new man).” 

Answer — It is true that the number made up would not pertain to the 
‘Masters’ ; in fact, that number it is impossible to make up in the case 
in question; what can be done, however, is that the duties of the ‘Master* 
Should be performed by ‘ at least seventeen men*; arid this beoomes 
possible by the addition of the new man. [See next Adhikarana. \ 

Thus we conclude that in the case of Satras, it is necessary to bring in 
a substitute for the ‘Master’. 



Adhikarana (9) : At the ‘ Satra \ the man substituted is 
not a ‘ Master of the Sacrifice \ 

SUTRA (23). 

[PObvapaksa] — “ He must be begabded as a ‘ Masteb because 

HE IS ENDOWED WITH THAT CHABACTEB.” 


In regard to the new man brought in at. the Sat-ra (as a substitute for 
one of the seventeen ‘masters’), there arises the question — Is this sub- 
stitute to be regarded as a ‘ master’, or as a mere officiator ? 

The Purvapaksa view is as follows : — “ He must be regarded as a 
* Master ’ ; — why ? — because he is endowed with that character ; i.e. he is 
equipped with the character of ‘ Master ’ ; as a matter of fact, the man 
who is brought in is made a ‘ Master ’ ; because on one of the ‘ Masters ’ 
having become disqualified, the other man that is brought in can be a 
‘ substitute ’ only if he also is made a ‘ Master ’. — For this reason the man 
should be regarded as a ‘ Master 


SUTRA (24). 


[Siddhanta] — In beauty, he should be begabded as an 

' OFFICIATOR \ BECAUSE HE IS SUPPORTED. 


In reality, the man should be regarded as an 1 officiator ’ ; — why ? — 
because he is supported ; as a matter of fact, he is supported (remunerated) 
by the remaining (sixteen) ‘ masters ’ ; one who is remunerated,— whose 
services are paid for, — cannot be a ‘ master ’ ; the man who obtains the 
reward of a sacrifice is the ‘ master ’ of that sacrifice ; one who only works 
for the benefit of another person is only an ‘ officiator and he does not 
obtain the reward of the sacrifice. — “ Why so ? ” — It is only one who 
performs the sacrifice from beginning to end who obtains its reward ; such 
is the signification of the verb (‘sacrifice’), which denotes the act of 
sacrificing from beginning to end. 

Objection — “ But (if the new seventeenth man is not a ‘ master ’) then 
the subsequent performance of the Satra by the remaining (sixteen) persons 
would be defective, as there would not be ‘ seventeen masters ’ (which is 
an. essential condition in a, Satra) ; and doing something defective, these 
men also would not be ‘ Masters ’ (in the correct sense) ; and if they are 
not ‘ Masters they also cannot obtain the reward.” 

Answer — What is laid down in the texts is not that ’* there should be 
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(of men) is not a factor in the securing of the reward ; it is a factor in the 
carrying on of the duties ; the sense of the text being that ‘the duties of 
the Sacrifices (Master) should be performed by at least seventeen men ’ • 
and these duties are actually performed by the substitute (though he does 
not become a * master* and a partaker in the reward); though he cannot 
partake in the reward, they bring him in for the purpose of fulfilling the 
conditions of the pledge (that there shall be seventeen men performing the 
duties of the ‘master’); and the man brought in has no concern with the 
reward. 

S0TRA (25). 

Also because we find a text speaking of the be was® as accruing 

TO THAT MAN (TOO HAS BECOME DISQUALIFIEI)). " 



There is a text which speaks of the reward accruing to the man (who 
formed one of the seventeen persons who commenced the performance of 
the Satra) who has succumbed to fate — ‘ If any one of those initiated for 
a sacrifice should happen to die, he also partakes of the reward of that 
sacrifice ’ ; [which shows that the man in whose place the new man has been 
brought in, still continues to be the ‘ master so far as the «hfl/ring in. the 
reward is concerned ; though he cannot perform the duties of a ‘ Master ’]. 

From all this it follows that the substitute is only an ‘ offieiator 




Adhikabana ( 10 ) : At the Satra , the substitute of a ‘ Master 
should have the ‘ embellishments ’ prescribed for 
the 6 Master\ 


S0TRA (26). 


He should have the * embellishments ’ of the * Master as he 

HAS TO PERFORM HLS DUTIES. 


It has been settled that, from among the several * performers ’ of the 
Satra, if one should become disqualified, another man should be substituted 
for him. — The question that arises now is — Is this substitute to have the 
‘embellishments’ of the ‘Master’, or those of the ‘Officiating Priest’ ? 

The Purvapaksa view is that — “ he should have the embellishments 
of the ‘ Officiating Priest ’ ; — why ? — because he performs the sacrifice on 
behalf of another person ; and one wh^ sacrifices for another person is an 
‘ Officiating Priest’ (not of the Master).” 

In answer to this, we have the following Siddhanta : — He should have the 
embellishments of the 4 master ’ ; because he has been declared to be one 
who is to perform the duties of the 4 Master ’ ; and when a man takes up the 
duties of another man, he becomes connected with the embellishments of 
the latter ; just as the SvadhAtA becomes connected with the embellishments 
of the Sruk (when it is made to perform the functions of the latter). 


Adhikarana (11) : When the prescribed Material has been 
spoilt, it is only a material similar to it that can 
be substituted in its place. 

SUTRA (27). 

A similar material (should be substituted) ; as there is always 

A DESIRE TO USE A SIMILAR THING. 

Bhdsya. 


Ifc has been settled that when the prescribed material has been spoilt, 
the performance should be carried on with a substituted material. — Now 
there arises the question— Should the performance be proceeded with with 
any material that may be obtained ? Or only with such material as may 
be similar. to the original one ? 

The Purvapahsa view is that — “ any material may be taken up 

Against this we have the following Siddhanta : — A similar material ; — 
where a new material is taken up, it should be one that is similar to 
the original one. — “Why so ?” — All words are denotative of genus; and as 
such though the ‘ genus ’ is what is taken to be spoken of in the Vedic texts, 
yet the genus cannot have any direct bearing upon any action. Con- 
sequently when a material comes up as a ropans of accomplishing an act, 
and hence as an auxiliary to it, — the genus to which the material belongs, 
and which thus qualifies and differentiates that material, becomes an 
auxiliary to that act ; because all the particular features of an individual 
are qualified and differentiated by its Genus and it is the particular 
feature that is auxiliary to acts. So long as the genus has not been 
recognised, the material to he taken up must be one which is found capable 
of fulfilling the needs of the situation and when such a material has 
been taken up, some of the particular features (of the original material) 
would become included therein ; and the advantage in this is that the 
material that is taken up is very much similar to the original one. — From 
this it follows that when the Vrihi-grains have been spoilt, Nivara grains 
(which are most similar to Vnhi) should be substituted. 


MHI 



Adhikarana (12) : When the prescribed* Material has been 
spoilt, it should not be substituted by a material 
that has been prescribed as an option to it. 

StJTRA (28). 

In TBB case of optional alternatives, if the material with which 

THE SACRIFICE TTAR BEEN BEGUN [HAPPEN TO BE SPOILT, THE 
MATERIAL TO BE SUBSTITUTED IN ITS PLACE SHOULD BE 
ONE SIMILAR TO IT], BECAUSE THAT IS WHAT HAS 
BEEN DESIGNATED. 

Bhasya. 

At the Jyotistorna there is the Agmsomlya animal, laid down in the 
text — * Yo diksito yadagnlsomiyam pashumalabhate, etc [* If the man on 
being initiated, sacrifices the animal dedicated to Agni-soma \ etc.] (Taitti. 
Sam. 6. 1. 11. 6). In connection with this animal, we have the injunc- 
tions — ‘He ties the animal to the post of Khadira-wood \ ‘He ties the 
animal to the post of Paldsha-wood % ‘ He ties the animal to the post of 
Rohitaka-wood- ’. — It may be that the performance having commenced- 
with the post of Khadira-wood, that post becomes lost (or spoilt) ; in regard 
to such a contingency, there arises the question — -Which other wood should 
be substituted ? Should it be some wood similar to the Khadira ? Or 
should it be one of the optional alternatives prescribed ? 

The Purvapaksa view is that — “ the other optional material should be 
substituted ; — why so ? — because the optional alternative is directly asserted 
in the Veda, while any wood * similar to the Khadira-wood * has not been 
directly mentioned in the Veda; hence, it is the optional alternative that 
should be substituted ”. 

In answer to this, we have the following Siddhdnta: — In the case of 
optional alternatives, if the material with which the sacrifice has been 
begun happen to be spoilt, the material to be taken up in its place should 
be one that is similar to the original material. Because when the per- 
formance has been commenced with one material, that material becomes 
designated as an auxiliary to it ; while the other optional alternative is not 
so designated. So that when the performance has been commenced with 
the Khadira-wood, the two other kinds of wood, — the Palasha and the 
Rohitaka, are not auxiliaries to it ; because so long as the Khadira-wood 
is there, these two cannot be used at the time ; and what cannot be done 
is as good as not laid down in the Veda. Consequently at a performance 
where the Khadira-wood has been adopted, the other two woods should not 
be brought in at all, for the simple reason that they are not auxiliaries to 
the performance ; and if the Khadira-wood that had been adopted becomes 
, lost or spoilt, a wood similar to it should be sought out [and the per- 
formance proceeded with with that wood]. 




ADHYAYA VI, PADA HI, APBTK ARANA (12). 


SUTEA (29). 

[Objection] — That would be something not sanctioned by the 
Veda ” — if this is urged [then our answer would be as 
in the following Sutra]. 


Bhasya. 


Says the Opponent — “If your view is that a wood similar to the. 
Khadira should be brought in, — then the bringing in of such a thing would 
be an act that is not sanctioned by the Veda. Hence, by reason of its 
being sanctioned by the Veda, the optional alternative should be brought 


SUTEA (30). 


[Answer] — Not so ; because that is not an auxiliary at all. 


Bhasya. 


Adhekarana (13) : The Putika is a substitute for So'ma . 
SUTRA (31). 

J.T SHOULD BE REGARDED AS A * SUBSTITUTE ’ : EVEN THOUGH, IN THE 
ABSENCE OF SOMA, THERE MAY BE OTHER THINGS MORE SIMILAR 
(THAN PutIkI) TO THE Soma, — AND on that account, the 
SUBSTITUTION OF THE PuTtKA MIGHT BE UNREASONABLE. 

—YET IT IS THE PUTIKA THAT SHOULD BE SUB- 
STITUTED, ON THE STRENGTH OF THE DECLARA- 
TION ; ANYTHING ELSE COULD BE SUB- 
STITUTED ONLY IF THERE WERE NO 
SUCH DECLARATION. 

Bhayya. 

There is the declaration — * If one cannot obtain Sower, one should 
extract the juice of tile Pukka \ 

In regard to this, there arises the question— Is this to be taken as an 
injunction of the Pukka as to be used under the contingency of the absence 
of Soma ? Or as restricting the choice of a substitute (for Soma) 1 

The Purvapaksa view is as follows “ It should be taken as the injunction 

of the Pukka as to be used under the contingency of the absence of Soma. 

Why ? Because there is actual injunction ; and as for the substitute, it is 
never enjoined; it comes to be adopted as a matter of course, for the 
purpose of accomplishing what has to be accomplished (when the original 
enjoined substance has become useless) the Pukka, on the other hand, 
we find to be actually enjoined ; — and such an Injunction would be useful 
ouly if it were taken as laying down an optional alternative.-— From all this 
it follows that the PuLika should not be regarded as a substitute [it should 
be regarded as an optional alternative].” 

In answer to this, we have the following Siddhanta It should be 
regarded as a substitute^ Why ?-When the means of accomplishing a 
sacrifice is lost (or destroyed), another means (in the shape of the Pukka) 
is taken up for its accomplishment,— on account of the absence of the 
prescribed (Soma).—“ But it would bo unreasonable to select the Pukka 
because there are other things similar to Soma.” -Our answer to this is 
that this selection is done on the basis of the express declaration; that is 
to say, the Soma not being available, there are several things, more or less 
similar to Soma , which present themselves as likely to be taken up; and 
fronx among these things, the declaration in question serves to restrict the 
choice to the Pukka,- -this special declaration being necessary because the 
r^mblrfnce of the to the Soma is slighter (than that of many other 

things).- Why so ? Well, the sacrifice that has been commenced got to 

be performed; under the circumstances, some substance or the other would 
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—now, what is already recognised as to be done or used does not need to 
be enjoined ; there can be only a reference to (or reiteration of) what is already 
known. — “But why should there be this reiteration ? ’*• — The answer to that 
is that what is only slightly similar to Soma may not be generally recognised 
as to be used, hence for the purpose of laying down that thing, a reiteration 
becomes necessary. 

The purpose served by this Adhikararya is that, if the Putikd is a sub- 
stitute, then on the loss of the Putikd, tKe substance to be used should have 
to be similar to the Soma (not to the Putikd) ; whereas if the Putikd is 
enjoined as another substance (as an optional alternative to Soma), then 
on the loss of the Putikd, the other substance to be used should have to 
be similar to the Putikd (not to the Soma). [Vide Adhikarana 16, below.] 
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Adhtkarana ( 14 ): When the substituted material becomes 
spoilt , the fresh material to be used should be one 
that is similar to the original material. 

SUTRA (32). 

Thebe can be no ‘substitute’ to a ‘substitute’, because both 

STAND ON THE SAME FOOTING. 

Bhdsya. 

The question to be considered now is as follows : — In a case where 
the prescribed material has been secured, — and on its being spoilt, a 
substitute has been brought in and the performance proceeded with, — then, if 
this substituted material has also become spoilt, — what sort of fresh material 
should be brought in ? Should it be one similar to the substituted 
material ? Or one similar to the originally prescribed material which had 
been spoilt ? 

On this question, the Purvapaksa view is that “ when the substituted 
material is spoilt, the new material brought in should be similar to this 
substituted material, — in accordance with the principle arrived at in a 
previous Adhikararia (twelfth)”. 

In answer to this, we have the following Suldhanta : — There can be 
no * substitute ’ to a 1 substitute — why ? — because both stand, on the same footing; 
that is to say, just as the first substitute was brought in for the purpose 
of being used like the original prescribed material — and not for being used 
as a substitute, — -so the second substitute also is to be brought in for being 
used like that same original prescribed material, and not for being used 
as a substitute.- — From ohis it follows that the fresh (third) material brought 
in should not be one similar to the substituted (second) material ; — in fact, 
one similar to the original (first) material should be sought out. 





1 

Adhikarana ( 15 ): Even in a case where the substitute 



itself is a prescribed one,— -if it becomes spoilt, the 
new material brought in should be similar 
to the original material, not to the 
substitute. 


StJTRA (33). 


[Purvapak^a] — “ Ik a case where the substitute is one that has 

ITSELF BEEN PRESCRIBED IN THE VEDA ; (IN THE EVENT OP ITS 
BEING SPOILT) THE NEW MATERIAL SHOULD BE ONE SIMILAR 
TO THAT SUBSTITUTE ITSELF ; BECAUSE IN THIS CASE 
THE SUBSTITUTE IS ONE THAT IS IMMUTABLE.” 


The question (arising out of the foregoing Adhikarana) to be considered 
now is — How should it be in a case where the substitute is one that has 
itself been prescribed in the Veda? For instance, it has been laid down 
that ‘ if one cannot obtain Soma, he should extract the juice of the Putikd ' ; 
now when the Putikd also is spoilt, should the new material to be brought 
in be similar to the Putikd or to the Soma ? — [In the foregoing Adhikarana, 
it has been decided that it should be similar to the original material ; and 
according to that, the new material should be similar to the Soma. But 
the cases dealt with in the preceding Adhikarana would appear to be those 
in which the substituted material had been brought in by virtue of its 
similarity to the original material, and not by virtue of any injunction 
regarding itself. In the case now put forward, the substituted material, 
Putikd has been brought in, not because it is similar to Soma, because, 
as already pointed out before, there are other things that are more similar 
to Soma, — but because it has itself been laid down as to be used as a 
substitute.] 

On this question, the Purvapaksa view is as follows : — “ In a case 
where the substitute is one that has itself been laid down in the Veda, the new 
material should be one similar to that substitute itself. Because parts of the 
Putikd have been laid down as to be used in the absence of Soma ; — and in 
the case in question, there is absence of Soma; — -it follows therefore that 
parts of the Putikd should be used [and parts of the PvMkd can be present 
only in such substances as are similar to the Putikd.] ” 
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SUTRA (34). 

[SiddhInta] — That cannot be ; because the desire is 

FOR SECURING * SOMA 


Bhdsya. 


It cannot be as suggested by the Purvapaksa ; because the desire that 
the performer has is, not for the securing parts of Putikd ; what is 
emphasised (by the text laying down the Pvilkd as substitute for Soma) 
is its similarity to Soma ; it is thus that the injunction of the Putikd serves 
a visible purpose (of securing something like the desired Soma) ; if the 
injunction were of something dissimilar to the Soma, then it would be 
necessary to assume some unseen (transcendental) result as following from 
the use of that substance. — Hence it follows that the material to be brought 
in should be one in which the similarity to the desired Soma is present, 
— even though it be not similar to the Putikd ; and stress need not be laid 
upon similarity to the Putikd itself. 


' t 
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Adhikarana ( 16 ): The prescribed material brought in 
having been spoilt , if another supply of the same 
is available, then the performance should be 
proceeded with with this fresh supply. 

SUTRA (35). 

If the Principal Material is obtainable, then the Principal 

ITSELF SHOULD BE BROUGHT IN ; AS IT IS ONLY IN THE ABSENCE 

of the Principal that a substitute is brought in. 

Bhasya. 

In a case where the prescribed material has been spoilt, — and the 
man going out to seek for a substitute, comes by the prescribed material 
itself, — should he bring in a substitute ? Or should he make use of the 
second supply of the principal prescribed material itself ? 

On this question, the Purvapalcsa view is that — “ a substitute should 
be brought in ; as he had made up his mind to use the substitute, he would 
be true to his determination only if he brought in the substitute; — hence 
a substitute should be brought in 

In answer to thiB, we have the following Siddhanta : — When the Principal 
is available, that itself should be brought in. Because it is only when the 
prescribed material is not' there that the substitute is brought in as a make- 
shift; and further, if the prescribed material is used, then all its parts are 
what are required ; whereas if the substitute is used, the proper parts are 
only a few (i.e. only those that constitute the points of similarity to the 
Principal Material), 

Ah regards the argument that, “this would involve the impropriety of 
abandoning the determination (of using the substitute) "-—we ask — Is 
there impropriety in adopting what has been enjoined, or in what is open to 
censure by cultured people ?— [And in the case in question, the cultured 
people would certainly censure that course of action in which the sub- 
stitute would be used even when the Principal prescribed material was 
available.] 



Adhikarana (17) : When the performance has been com > 
menced with a substituted material , it should be 
completed with that material, —even if the 
Principal Material becomes available in 
the interval. 

StJTRA (36). 

[Purvapak?aJ — “ Even when the performance has already com- 

MENCED (WITH THE SUBSTITUTED MATERIAL) [THE PRINCIPAL 

Material should be brought in as soon as 

IT IS AVAILABLE].” 

Bhapya. 

At the Aynihotra and other sacrifices, the prescribed material having 
been spoilt, the substitute has been brought in, and a few rites performed 
with it,— if, after thirf, a fresh supply of the prescribed material is obtained, 
— should this latter be taken up for use during the rest of the performance ? 
Or should the performance continue and be completed with the substituted 
material ? 

The Purvapakm view is as follows : — “ Even after the performance has 
commenced (with the substituted material), the prescribed material (when 
obtained) should be brought in ; as it has been already pointed out that it is 
oriby in the absence of the Principal that a substitute is brought in (Sii. 35). 
Consequently, the substitute should not be used (when the Principal has 
been Secured).” 

StJTRA (37). 

[Siddhanta] — Not so ; as it would be useless. 

Bhasya. 

Not so ; when the Khadira-wood (prescribed for the making of the Post) not 
being available, the animal has been tied to the post made of Kadara-wood, 
— if the Khadira becomes available, what would the man do with it, when the 
tying has already been done ? It is only for some purpose that the Khadira 
should be brought in, not merely for the sake of bringing in the Khadira.— 
Hence we conclude that under the circumstances in question, the prescribed 
material should not be brought in. 


Adhikabajja ( 18 ) : Even though the substitute be fitter 
than the Prescribed Material for ‘ embellishment \ 
it is the tatter that should be adopted . 

StJTRA (38). 

When thebe is conflict between the Substance and Embellish- 
ments, GBEATEB BEGABD SHOULD BE PAID TO THE SUBSTANCE *, 

as the Embellishments abe fob the sake of the 
Substance. 

Bhdsya. 

When the Animal-sacrifice has commenced, it is found that the piece 
of Kbadira-wood (the primary, prescribed substance) available is not -fit 
for being chiselled and undergoing other embellishments, while there is a 
piece of Kadara (which is generally substituted for Khadira) which is larger 
and very much fitter for undergoing the embellishments ; — there then 
arises the question — Which of the two should be taken up for use ? 

The Purvapdksa view is that, “ the piece of Kadara should be taken up, 
as otherwise, the Embellishments would have to be given up 

In answer to this, we have the following Siddhanta : — When there is 
conflict between the Substance and Embellishments, greater regard should be 
'paid to the substance, — not to the embellishments.-— Why ?— Because the 
embellishments are for the sake of the substance ; that is, all that the embellish- 
ments do is to make the substance fit for use. If the embellishments are 
dropped, the substance remains and can be used ; but when the substance 
is not there, then there can be no embellishments; so that in this case 
there would be neither the substance nor the embellishments. In fact, the 
substance is the door through which the embe l li shm ents go in (to help in 
the final result), — such being the idea countenanced by the scriptures ; hence 
when the substance is not there, their door having been destroyed, the 
embellishments could not go in to help the Final Transcendental Result. 
Hence it follows that under the circumstances stated, the piece of Khadira - 
wood should be taken up for use. 


Abhtkabaka (19) : If the Primary Substance available is 
not fit for use, then, the substitute should be taken 
up, even in the presence of the Primary. 

SUTRA (39). 

When thebe is conflict between ‘ Use ’ and ‘ Substance gbeatee 

BEGABD SHOULD BE PAID TO ‘ USE ’ ; AS IN THE ABSENCE OF 
THE SUBSTANCE, THE SUBSTITUTE HAS TO BE BROUGHT IN ; 

AND BECAUSE SUBSTANCES ABE FOB THE 

purposes of ‘Use’. 

Bhasya. 

At the time that the Sacrificial Post is going to be made, it is found 
that the piece of Khadira-wood that is there is not fit (strong enough) for 
incapacitating the animal (to be tied to it), while there is a piece of 
Kadara-wood which is quite fit for the purpose ; — the question then arises— • 
Which of the two should be taken up for use ? — the Khadira or the 
Kadara ? 

The Purvapaksa view is as follows “ The Khadira should he taken up 
for use ; because that is what has been prescribed ; hence by taking it up, 
one does what is enjoined by the scriptures ; — if, on the other hand, he 
brought in the substitute, he would do what is not enjoined ; — hence in the 
case in question, the substitute should not be used.” 

In answer to this, we have the following Siddhanta : — Where there is 
conflict between 4 use 1 and ‘ substance greater regard should be paid to 4 use ’ ; 
— the substance is brought in only for the sake of its’ 4 use ’ ; for instance, 
the wood is brought in only for the purpose of making the Post by being 
tied to which the anim al would become incapacitated ; — and it is not 
brought in simply for the sake of being brought in. In fact, by bringing 
in the Kadara, one would be going against the injunction of the mate- 
rial (for making the Post), but he would accomplish the use (purpose) 
all right ; while by bringing in the (useless) Khadira, he would be going 
against both (the substance being, by itself, worthless ; and the purpose 
not being served at all). — Hence in the case in question, the Kadara should 
be brought in. 

It has been declared that in the absence of the substance, the substitute 
is to be brought in ; and substances are meant only for the sake of the use 
to which they can be put. [Hence when a substance is unfit for use, it is 
as good &B non-existent.] 




Adhik arana (20) : If the Primary substance is just suffi- 
cient for the main purpose only , not for all the 
purposes, — still that is what should be 
taken up. 

SUTRA (40). 

[P0rvapak§a]— ■“ The substitute should be brought in also after 
A PART OF THE WORK HAS BEEN ACCOMPLISHED,’* 

Bhasya. 

At a performance, the FnM-corn (which is the prescribed Primary 
substance) is just enough for the single libation of the Dvyavaddna ; while 
there is also the Nivara-corn, which is enough for that offering as also for 
all the other purposes the question that arises is— Which of the two sub- 
stances should be taken up for use ? 

The Purvapaksa view is as follows : — “ Also when a part of the work , — 
in the shape of the one offering of the Dvyavaddna — has been done (with 
the Primary substance) — the substitute should be brought in. — Why ? — 
Because in this way alone would the remaining purposes be accomplished.” 

SUTRA (41). 

[Siddhanta] — In reality, only a part should be performed [that 

ALONE WHICH CAN BE DONE WITH THE PRIMARY SUBSTANCE]; 

BECAUSE THAT MUCH ALONE OF THE WORK IS CAPABLE OF 
BEING ACCOMPLISHED WITH IT ; AND THE REST OF THE 
‘USES ’ ARE ALL EQUAL, IN THAT THEY ARE ALL 
AUXILIARY TO THE MAIN USE, — SUBSERVING 
. AS THEY DO ONLY THE PURPOSES 
OF THE SUBSTANCE. 

Bhasya. 

The phrase ‘ api vd ’ (‘ in reality ’) serves to set aside the Purvapaksa. 

With the small quantity of Vrihi-com that is there, the main part of 
the work — that is, the offering of the Dvyavaddna — should be accomplished. 
— Why ? — Because that much alone of the work is capable of being accom - 
plished with it ; in all cases, that much of the work alone is done with a 
thin g which can be done with it ; if the rest of the work — the other purposes 
— cannot be accomplished with that substance', — those being only such 
factors as are subordinate to the main purpose, — it would not be right to 
reject the main thing for considerations of the subordinate faetdis ; — 
because a real auxiliary is that which helps the Primary , not that which mars 
jt ; — in the case in question, if the rest of the purposes were accomplished 



ABMYAYA VI. 

PIDA IV. 


Adhikabasa (1) : When ike portion of the cake diced 
for making the offering becomes spoilt , another 
'.alee has to be brought in. 

SUTRA (1). 

[PGrvapak§a}— £ t When the ‘Two Pieces’ become spoilt, another 

SLICE SHOULD BE CUT OUT OP THE REMAINDER OP THE CAKE 
BECAUSE IT IS MEANT FOR THAT PURPOSE.” 

BMsya. 

In connection with the Darsha-Purnamdsa, we read-‘ Yadagrtiyo’. 
mhapdlo ‘ mavasyan/wn paurnomosydncMchyvio bhavati 5 E‘ 0n 
Son and the Moonless Days, one should not omit the offering of the C^e 
baked upon eight pans, to Agm (Taitti. Sam. 2 6. 3 3.)-Out of this 
Cake ‘ Two Pieces * (constituting the offering to Agm) having been out 
out, become spoilt ; the question that arises is— Should the ‘Two Pieees - 
offering be again cut out of the remaining portion of the C^o-ovnotl 
On this question, the Purwpatya view is as follows:— When the 
‘ Two Pieces ’ become spoilt, another slice should be cut out of the remainder 
of the Cake. — Why so 1 — Because it is meant for that purpose ; that is, the 
material (Cake) has been got ready for being offered to Agfmr-hence the 
offering to Agni has got to be accomplished ;-when the Two Pieces^ 
have been destroyed, the sacrifice still remains to be accomplished; 
and it is the sacrifice that the man needs to perform ;-this sacrifice as 
prescribed can be accomplished only by means of the offering to Agm 
such being the case, why should the offering not be made ? Consequently 
it is necessary that another ‘Two Pieces’ should be sliced out of the 
remainder of the Cake.” 

SUTRA (2). 

[SlDDHtOTA]— ASOTHJSB CAKE SHOULD BE BEOUOHT Dt, BECAUSE OF 

the definite declaration. 

BMsya. 

In loot, another cake should be brought in, and the other ‘ Two Pieces ’ 
should no* be out out of the former cake.-TOy l-Beea^ ofi the iefi mle 
declaration. There is the definite declaration ‘ A shoe should be out out 
from the centre; and from the first half ’ : -the ‘Two Pieces are con- 
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nected with the ‘ offering into Fire ’ — as laid down in the text — ‘ One should 
offer the Two-pieces into the fire ’ ; — and it has been further specified as to 
be cut out of the centre and the first half : — now that portion of the cake 
which had been cut out of the centre and the first half, and which, on that 
account, was connected with the offering in question, — having been spoilt, — 
if the offering were made out of the remainder of the same cake, then it 
would have been made of a substance not cut out of the ‘ Centre 5 and the 
‘ first half \ — “ The second offering could be sliced out of the centre and the 
first half of what remains of the Cake [so that the difficulty pointed out 
would disappear].” — The answer to this is that what has been enjoined as 
to be offered is the piece cift out of the centre and the first half of the 
entire cake , not of any other thing. 

Or, the term ■ nirdeshdt 5 (* definite declaration ’) in the Sutra may be 
explained as follows : — The following text definitely declares that when one 
substance has been destroyed, another substance should be brought in — ‘ If 
all the offering-materials of the performer are destroyed or spoilt or stolen, 
he should make the offering to all the deities with Clarified Butter’, — 
where it is laid down that when an offering-material is lost. Clarified Butter 
should be used. From this it follows that the second ‘ Two Pieces 1 should 
not be cut out of the remainder- of the Cake. 

Another person has e?xplained the term ‘ nirdheshdt ’ to mean ‘ because 
the remainder has been laid down as to be used for other purposes ’ — i.e. 
all those uses that have been laid down as to be made of the Remnant. 

This explanation, however, is not right; because sacrificial materials 
are not obtained for the purpose of these rises of Remnants ; and. as a 
matter of fact, until the accomplishment of all that is to be done with the 
sacrificial material, no other use should be made of it. Hence the Sutra 
cannot have the meaning suggested. 


Adhekarana (2) : When the slice cut out for the ‘ Svistahrt * 
offering has become spoilt , another slice shall not 
be cut out for it. 

SUTRA (3). 

In BEALITY, ALL THAT IS TO BE DONE -WITH THE ‘ REMNANT ’ SHOULD BE 
OMITTED ; BEOADSE THAT IS DONE BOB A SPECIAL PUBPOSE, 



[The * Svistahrt ’-offering is laid down as to be made out of the 
remnant of the material used at the sacrifice] ; in a case where the portion 
carved out of the Remnant for this offering has been spoilt, there arises 
the question as to whether another portion should be carved out of the 
remnant — or not. 

On this question, the Purvapaksa view is as follows : — “ A fresh portion 
should be carved out of the Remnant. — Why ? — Because in this case, 
the first portion is carved, not out of the whole of the * second half — but 
out of that part which is nearest to the performer. Because as a rule, 
whenever there is need for carving, it is done out of the part nearest to 
the agent ; hence when the portion is carved out of it, what is done is in 
strict accordance with what has been prescribed. — Hence it follows that 
another portion should be carved out of the Remnant.” 

In answer to the above, we have the following Siddhanta : — All that is 
to he done with the Remnant should be omitted ; — why 1— because that is 
done for a special purpose ; there is a special purpose for which the portion 
is carved out of the remnant; — this purpose being the disposal of the 
Remnant ; — and the ‘ Disposal ’ helps the performer by clearing the space 
it is for the purpose of securing this clearance that the special method is 
laid down in the shape of the Svistakrt-o&ering, by means of which the 
required disposal and the consequent clearance are to be brought about. 
Such being the case, if* on being taken out for being offered, the substance 
(portion of the Cake) should get spoilt, — the clearance, intended to be done 
by its means will have been already effected ; and it would not be the 
motive for any further taking up. Then again what the injunction says 
is that ‘ what is to be disposed of should he disposed of by means of the 
&ta?M^-off ering ’ ; — and the thin g being spoilt, there -would he nothing 
that is to he disposed of; hence the Svistabrt-offering would ipso facto be 
dropped. — Af ter the principal offering has been made (at a sacrifice) what 
remains is to be used for all those acts that are prescribed as to be done 
with the Remnant; hence when one portion has been carved out (for the 
Svistakrt-o&&cvD.g, and spoilt), what remains has to be used for the other 
acts. 
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Adhikarana ( 3 ) : The Priests alone shall eat the Remnant. 


SUTRA (4). 

[PUrvapaksa] — “The ‘Eating op the Remnant’ should be done 

BY OTHERS, AS THERE IS THE SPECIFIC DECLARATION ; — AS IN 
THE CASE OP THE PRIMARY ACT.” 

Bhasya. 

There are the Darsha -Purnamasa sacrifices ; at which there are 
* eatings ’ to be done at the time of the Prdshitra, the Chaturdhcilcarana, 
and the Shamyuvdka. 

In connection with these, there arises the question — Are these eatings 
to be done by the priests mentioned in the context of (i.e. actually engaged 
in) the sacrifice ? Or by other persons ? 

On this question, the Purvapaksa view is as follows : — “ The eating 
of the Remnant is to be done by persons other than those engaged in the 
sacrifice- — Why ? — Because there is a specific declaration ; the Adhvaryu and 
other priests (engaged in the sacrifice) have been specially declared as partak- 
ing in the eating of the Ida -remnant, in the’ text, ‘ Y ajamanapanchamah 
iddm bhaksayanti ’ [* The priests, with the Sacrificer as the fifth, eat the 
Ida-remnant ’] ; and here the declaration has been made for the purpose 
of precluding all other persons who would be likely to do the eating ; and 
the sense of this is that the priests specially mentioned here are to eat the 
Idd-remnant only. — Just as in the case of the text ‘ Agneyo^takapdlah * — 
[‘ The cake baked upon eight cakes is to be offered to Agni ’] (Taitti. Sam. 
2. 6. 3. 3), — what is done is that the * Two Slices * are specified from among 
all those things in regard to sacrificing with which there is no restriction; 
and this text cannot be taken as an Injunction, as what it speaks of is 
already known ; — nor can it be taken as a reiteration, as that would be 
entirely useless ; — it has, therefore, to be taken as a Preclusion, whereby it 
serves a useful purpose. — In the same manner in the case in question, the 
declaration quoted should be taken as indicating the preclusion (from other 
eatings) of the five persons named (i.e. the four principal priests with the 
Sacrificer as the fifth). 

Further* if the eating were to be done by only those who are engaged 
in the sacrifice, then there would be difficulties in the case of the Ashva- 
medha sacrifice ; there are so many ‘ eatings ’ to be done at that sacrifice 
that if all were done by the few persons actually engaged in the sacrifice, 
they would all die (of over-eating).” 

SUTRA (6). 

[SlDDHANTA] — I t SHOULD BE DONE BY ALL (THOSE ENGAGED IN THE 
SACRIFICE), AS IT iS THOSE THAT ARE CONGREGATED THERE. 

Bhasya. 

The eating should be done by all — i.e. by all those engaged in the 
sacrifice ; the eating serves the purpose of bringing about an ‘ embellishment ’ 
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in the men : the men thus embellished would go about the performance ; 
and as there are no grounds for discriminating among them, all those that 
are congregated at the sacrifice should do the eating. 

SUTRA (6). 

As for the 'Specific declaration', rr serves the purpose of 

LAYING DOWN AN ADDITIONAL DETAIL. 


Bhasya. 

It has been urged (under Su. 4) that- “there is the specific declaration 
(viz.: ‘The priests, with the saerificer as the fifth, eat the Ida-remnant’] 
(which shows that the persons herein named are not to do the eating) ”. — 
But in reality, the ‘ specific declaration’ serves the purpose of laying down 
an additional detail, — i.e. the fact of the other persons (priests) partaking 
in the eating having been already indicated by the fact of their working 
at the sacrifice, the text quoted serves to declare that the Saerificer also is 
to do the eating, as the fifth person ; so that the declaration is for the 
purpose of pointing out the possibility of the Saerificer doing the eating ; 
hence it cannot be taken as precluding the persons (from all eatings other 
than that of the Jdd-remnant). 

StJTRA (7). 

AS REGARDS THE PRIMARY, — IN REGARD TO THAT, THERE IS 
THE CLEAR VEDIC TEXT. 

Bhasya. 

It has been urged that in connection with the Primary offering (of the 
Cake baked on eight pans), it is only the ‘ Two-slice-offering ’ that is spoken 
of. — But in that case, we admit of Preclusion, on the strength of the clear 
text. Specially as that text contains no injunction of anything new. — On 
the other hand, the text, ‘The Priests with the Saerificer as the fifth 
eat the Idd-rerrmant \ actually enjoins the Saerificer (as the eater, who is 
not already known as such). And when there is a doubt as to whether 
a text should be taken as an Injunction or a Preclusion, the better course 
is to take it as an Injunction ; as in the case of Injunction, the words are 
taken in their natural sense ; while Preclusion involves three objectionable 
features — the abandoning of the natural meaning of the words, the accept- 
ance of another meaning and the setting aside of what is already known. — 
From all this, it follows that the eating should be done by the persons 
engaged in the sacrifice. 

SUTRA (8). 

[Objection] — “But the preclusion serves a useful purpose”, — 
IF this is urged [then the answer is as in the next Sutra], 

Bhasya, 

It has been urged that — “ if only the persons engaged in the sacrifice 
were to do the eating, then this would be impossible in the cose of the 





Adhikarana (4) : The Expiatory Homa is to be performed 
when either the whole or a part of the Pan is 
broken . 

S0TBA (10). 

[Siddhanta] — Even when only a past is broken, the Expiatory 

Homa should be performed ; because the contingency 
is present there. 

Bka§ya, 

There are the Darsha -Purnamasa sacrifices, in connection with which 
it is declared— ‘When the pan breaks, one should offer Homa', ‘When 
the material is spilled, one should offer Homa *. 

In regard to this there arises the question — Is the expiatory Homa 
to be performed only when the whole Pan is broken, and when the whole 
of the material is spilled ? Or also when only a part is broken or spilled ? 

Question — “When is the pan to be regarded as broken wholly and 
when as broken in part ? ” 

When it has been smashed to pieces and is absolutely unfit for use, 
it is regarded as wholly broken ; when however, even though a piece has been 
broken, the pan remains fit for use, it is said to be broken in part. 

The apparent answer to the question [which is also the Siddhdnta ] is 
that the expiatory Homa is to be performed also when the pan is broken 
in part. — “ Why ? ” — Because the contingency is present there ; that is, the 
breaking is there; as what is broken in part is also ‘broken’ ; and when 
the contingency ( being broken) is there, the contingent rite must be per- 
formed. 

SUTRA (11). 

[POrvapaksa’s argument against Siddhanta] — “ In reality, there is 
to be no Ex piat ory Homa when the pan is wholly broken ; 

BECAUSE IT HAS BECOME ENTIRELY UNFIT FOR USE AND 

the Expiation is for the purpose of making 

' THE PAN USEFUL.” 

BMsya. 

The particle ‘ bu * •(* in reality ’) indicates the rejection of the view set 
forth in the preceding SiH/ra. 

“ There should be no avpiatory Homa when the pan is whoUy broken ; . 
because the expiation is for the purpose of embellishing or purifying what 
has been spoilt.— 1 Why so ? '—Because what is wanted is not the offering 
of Homa, bub the thing that has undergone breakage ; as it is with this 
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latter when, duly embellished and purified that the performance is to be 
carried on ; it is with this view that the expiatory Homa is performed. 
Nothing can be done with the pan that has been smashed to pieces ; hence 
in that case, the expiation would be futile. With the pan broken in a part, 
on the other hand, work can be done ; hence when the pan is only partly 
broken, the expiation should be performed.” 

StJTRA (12) 


[. Answer to the PCJrvapaksa argument] — It should be done, 

BECAUSE THE CONTINGENCY IS THERE. — THE ‘ HOMA ’ IS NOT AN 



AUXILIARY (EMBELLISHMENT) OP THE (BROKEN) PAN, 
BECAUSE IT IS CONNECTED WITH SOMETHING (THE 
MAIN SACRIFICE) WHICH IS ESSENTIAL (ETERNAL, EVER- 
LASTING) ; HENCE IT CANNOT BE SUBSIDIARY TO THE 

Pan, because this latter is something not- 

ETERNAL (EPHEMERAL). 


Bhasya. 


The expiatory Homa should be performed, even when the Pan is wholly 
broken. — “ Why 1 ” — Because the contingency is there ; i.e. the contingency 
in the shape of ‘ breakage ’ is there and when the contingency is there, the 
contingent must be performed. 

It has been argued that “ the Expiation is for the embellishment or 
purification of what has been spoilt”. — But, as a matter of fact, the 
Expiatory Homa is not an auxiliary (embellishment) of the (broken) Pan ; — 
why ? — because it is connected with something eternal [i.e. all the details 
of the Darsha-Purnamasa sacrifice are in reality prompted by the resultant 
Apurva of that sacrifice ; and this is an eternal or essential factor — Tuptikd 
and Tantraratna] ; and by virtue of this connection, the Homa in question 
is as good as eternal or essential, — while the ‘ breakage ’ is an ephemeral 
factor ; and what is eternal is never enjoined for the benefit of what is 
ephemeral ; so that, if a detail of the Darsha-Purnamasa sacrifices is eternal 
dr essential, it cannot be taken as helping what is ephemeral. — Why ? — 
Because what is ephemeral may not be there at some point of time ; how 
then could the eternal factor help it When it is non-existent ? — “ What is the 
harm in that ? ” — There will be this difficulty that the eternal factor would 
not he able to help it ; and hence the assertion that the ‘ eternal factor 
would help ’ would be meaningless.; — If, however, the Homa is something 
contingent — [that is, while, as a detail pertaining to the Darsha-Purnamasa , 
it is eternal, its actual performance would be contingent upon there being 
a ‘ breakage ’ of the Pan], — then the said difficulty ’would not arise. Hence 
our view of the case is the right one; under this view, the Homa would 
be performed when there is breakage of the Pan, — and when there is no 
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between the eternal ( Homa ) and the non-eternal (Breakage of the Pan). 

From all this it follows that the expiatory Homa is to be performed when- 
ever there is any breakage (either wholly or in 'part). 

SUTRA (13). 

Further, inasmuch as accessories are meant to subserve the 

PURPOSES OF SOMETHING ELSE, THEY CAN BE USED APART 
FROM THIS LATTER ONLY WHEN THERE IS A DIRECT 
DECLARATION TO THAT EFFECT. 

Ehasya. 

An accessory can be regarded as subserving the purposes of another 
accessory only when there i8 a direct declaration to that effect. In 
accordance with, the * Context all the accessories, — the Homa as well as 
the Broken Pan, — subserve the purposes of the Primary Sacrifice ; the 
Broken Pan is not enjoined as the receptacle of the Homa ; because, if the 
Broken Pan were the receptacle, then no other Homa could have been 
enjoined ; as in that case the Broken Pan would be taken to be an accessory 
of the Primary Sacrifice ; and this would militate against the connection of 
that sacrifice with the Ahammya Fire (which is the prescribed receptacle 
for all Homas offered in course of the sacrifice). — "But in view of the distinct 
declaration, the two (the Ahanxmwta. Fire and the Broken Pan) could be 
taken as optional alternatives (for being used as the receptacle of Homa).” 
— -That cannot be possible: because as for the Declaration ( ; Blmyne juhoti ’ ) , 
it could be taken as laying down the 'breakage’ (of the, Pan) as a con- 
tingency Tm der which the Homa should be performed [hence it is not 
necessary to take the Broken Pan as the receptacle of Homa ] : and also 
because the Homa has been directly enjoined by the text (BJwnne juhoti ; 
which therefore cannot be taken as enjoining the receptacle). So that the 
injunction of the Homa (by the text) is got at from the direct meaning of 
the words of the text, while that of the Broken Pan as the accessory can 
be got at only through the indications of ' Syntactical Connection Hence 
the Broken Pan cannot be regarded as the receptacle (of the Homa ). — 
“Even when ‘Breakage’ is regarded as the contingency (under which the 
Homa is to be performed), there can be no injunction of another Homa, 
as the text could enjoin the contingency only for the particular Homa 
mentioned in the context.” — That cannot be; because, the contingency 
(or condition) is what is not predicated. ; hence if the contingency were 
enjoined (and hence predicated), then it would not be a coiitMigmoy at all. 
—If then, it were taken as the svbject, — and that for which it is a con- 
tingency were also*a subject, — then there could be no connection between 
two subjects. — Then again, .what is enjoined in the context' is not that 
* Breakage should be done ’ , — but what is enjoined is the other thing mentioned 
(i.e. the Homa), as to be done after the Breakage has occurred- 


SUTRA (14). 

In connection' "with the Breakage [there is something totally 

DIFFERENT TO BE DONE] ”, — IF THIS IS URGED [then the 
answer will be as in the following Sutra.] 



The following argument anight be brought forward— “ There is a test 
which clearly indicates that the Broken Pan is to be repaired— * May I 
repair the Pan by means of the Qdyatri of a hundred syllables [So that 
when the Breakage is meant to be repaired, then the breakage could not be 
taken as a contingency under which the Homa would be performed, which 
Homa would render the Pan fit for further use.— If this were so, then there 
would be no point in repairing the brokexr Pan].” 

To this our answer will be as follows — 

SUTRA (15). 

That is not so ; because what is spoken of in the text quoted 
cannot be subsidiary to the Breakage. 



The repairing spoken of in the text quoted cannot be regarded as 
subsidiary to the Breakage ; because as a matter of fact, the Breakage cannot 
be repaired by means of either a Homa or a Mantra , Even if it could' be 
repaired by means of clay, the notion that it is ‘broken’ would still be 
there. 

SUTRA (16). 

If the declaration of its being thrown into water were taken 
AS relating to the case of total destruction, then it 
would be meaningless. 

Bha§ya. 

In connection with the total destruction (of the Pan), we have the 
text — * The broken pan they throw into water ’ ; such being the case, any 
embellishment of it would be useless. [Hence the Homa canno.t be 
regarded as an embellishment of the Pan.]— “ But it could be picked out 
of the water and then placed upon the Eire.” — Not so, we reply; because 
it has been declared that ‘ he sets up another (pan) 

Prom all this it follows that what is laid down in the text ‘ Bhinne 
juhoti ’ is a contingent auxiliary of the Main Sacrifice. 


Adhxkarana (5) : 4 Rsamestinydya 5 :—In the case of 

burning , it is only when the whole calce is burnt , 

* that the expiatory Act is to be performed. 


SUTRA (17). 

But in the case of Burning, the Expiation should be per- 
formed ONLY WHEN THE WHOLE (CAKE) IS BURNT ; AS THE 
BURNING OF A PART OF IT IS UNAVOIDABLE. 

Bhasya. 

In connection with the Darsha-Purnamdsa, we read — * Atha yasya 
purodashau ksayatah tarn yajnam varuno grhndti, yctdS, tad havih santistheta 
atha tadeva havirnirvapet, yajno hi yajhasya prdyaschittih ’ [‘When the 
two Cakes are burnt, Varuna seizes that sacrifice ; if that offering is to 
be completed, that same offering should be offered ; a sacrifice being the 
only expiation for a sacrifice ’]. 

In regard to this, there arises the question — Is the expiatory offering 
to be made when the whole of the Cake is burnt ? Or when a part of 
it is burnt ? 

On this question, the Purvapalcpa view is that — “ When the con- 
tingency is there it should be offered when either the whole or a part is 
burnt (in accordance with the conclusion of the preceding Adhikarana) ”. 

In answer to this, we have the following Siddhdnta : — In the case of 
Burning, the expiation should he performed only when the whole Cake is burnt . — 
The particle * tu ’, ‘but’, implies the rejection of the Purvapaksa. In the 
case of burning, the expiation is to be performed only when the whole of 
the Cake is burnt. — “ Why so ? ” — Because the burning of a part of it is un- 
avoidable • it is not possible to avoid the burning of a part of the Cake ; 
because when a substance is in contact with fire, small portions are sure 
to be burnt. For instance, for the purpose of baking the lower part of the 
Cake, it is placed upon heated pans, and for the baking of its upper part 
live charcoal is heaped upon it ; and under the circumstances, the burning 
•of parts of the Cake cannot be avoided * so that, even though the expiation 
is spoken of as contingent, it would practically become compulsory ; and 
in that case no significance would attach to the mention of the contingency 
‘ when the cakes are burnt, etc.’ — From all this it follows* that the 
•expiation is to be performed only when the whole Cake is burnt. 

’ ? e t i f "** % * •* " ' " ; ' 

J ; ■ ■ : 


StJTRA (18). 


[Objection] — “ The Expiation * should be performed on the 

BURNING OF A PART ; BECAUSE WE FIND A TEXT INDICATING 
THAT CONCLUSION.” 

Bhdsya. 

“It is not right to hold that the Expiation is to he performed only 
when the whole Cake is burnt ; as it can be performed when a part only is. 
burnt ; because the contingency of * burning ’ is present in that case also ; 
what is partly burnt is certainly burnt ; hence if the Expiation were not 
performed when the Cake would be partly burnt, then what is prescribed 
would be not done ; and this is not right.- — Then again, the text says ‘if 
that offering is to be completed, that same offering should be offered’; 
where the offering of the same material is laid down; and this would not be 
l possible when the whole of the cake would be burnt. Hence it follows that 
the expiation is to be performed only when the Cake is partly burnt.” 

SUTRA (19). 

[Answer] — In reality, the said offering would be made with 

ANOTHER SUBSTANCE ; AS FOR THE CONTINGENCY (UNDER WHICH 
THE EXPIATION IS TO BE PERFORMED), . THAT MUST BE 
TAKEN TO BE AS LAID DOWN IN THE TEXTS. 

Bhdsya. 

The particle ‘ m ’ (‘ in reality ’) indicates the rejection of the Purva- 
pakaa view. The view asserted — that the expiation is to be performed 
even when only a part of the Cake is burnt, — is not right ; in fact, the 
Expiation is to be performed only when the whole cake is brunt. The 
contingency under which the Expiation is to be performed has been laid 
down in the text — ‘ When the two cakes are burnt . where what is meant 
is the burning of the whole cake, not apart of it; in fact, there should be 
no expiation on the burning of only a part ; because such partial burning 
is inevitable. 

Then, as regards the argument that the text-—' If that offering is to be 
completed, etc.’ — is found to lay down the completing of the sacrifice with 
the burnt substance [and this can apply only to the partly burnt substance] ; 
— rthe answer to that is that the expiation is to be performed when the- 
contingency of the * destruction ’ happens ; and even if the material used 
at the expiation is a different one (from the burnt one), it would be per- 
formed all the same (and the main sacrifice duly completed after that)- 
Hence this argument does not affect our position. 
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SUTRA (20). 

[i Objection ] — “ It cannot be so ; since the term used is ‘ tad 
havih’ (‘that offering ’) ” — if this is urged [then the 
answer is as in the following Sutra]. 

Bhdsya. 

The Opponent may urge the following argument— “If the view is 
that a different substance may be used to complete the performance, — 
then this is not possible, as the text uses the term ‘that offering* (‘ tad 
havih ’), — in the sentence ‘ if that offering is to be completed, etc.’ ;— under 
the circumstances, if the expiation (and the rest of the main sacrifice) were 
performed with a different substance, the term ‘ that offering ’ would not 
be applicable to it 

SUTRA (21). 

[Answer] — The term ‘ offering ’ (‘ havih ’) should be taken 
AS STANDING for the ‘ sacrifice ’ (the act of offering, 

NOT THE MATERIAL OFFERED), ON THE GROUND OF THE. 

PRESENCE OF THE MATERIAL AS THE DISTINGUISHING 
FEATURE IN THE SACRIFICE. 

Bhdsya. 

The term ‘ havih ’ in the text under consideration should be taken 
as standing for the sacrifice, — the act of offering ; so that, when the text 
speaks of ‘the offering being destroyed*, what is meant is the destruction of 
the sacrifice at which that offering -material is used. — “ But the secondary and 
figurative meaning of a word can be accepted only when its direct meaning 
is not applicable, not otherwise.”— The answer to this is that, in the case 
in question, the direct meaning is not applicable. — “ How so ? ” — If the 
direct meaning were accepted, then the sentence would have to be con- 
strued as — ‘if the offering is to be completed, the sacrifice should be com- 
pleted with that same material ’ ; and in this there would be syntactical 
split ; and further, the words would be meaningless ; because what is to be 
completed is the sacrifice, not the offering -material ; hence the term * that 
offering ’ is a mere reference to the occasion (contingency) for the expiation. 
One great advantage in taking this as a mere reference is that the same 
expiation becomes applicable to cases where the sacrifice to be completed 
(after the burning of the original material) is one at which the material 
used is different (from the cake). — “ But how can the term ‘ havih’, which 
signifies offering-material, he used in the sense of the act (Of offering) ? ’’—That, 
we reply, is due to the presence of that material as a distinguishing feature 







Adhikarai^a (6): The ‘ PahcMshamva - off &' mg * should 
be made even when only one o ffering-malerial 
is spoilt . 

SOTRA .(22). 

[POrvapak?a] — “ It should be as it is declared m the text ”, — 
if this is urged [thon the answer is as given in the next Sutra]. 

Bha&ya. 

We have the text — ‘ Darslm-Purnamdsabhydm svargaltdmo yctjeta ’ 
[‘Desiring heaven, one should perform theDarsha-Purnamdsa sacrifices’]; 
—in connection with that there is the following declaration — -‘ Yasyobha- 
yaitn hairirdrtwirchchhet aindram pdhchasharavamodanam nirvapei ’ If one’s 
both offering-materials should undergo deterioration (become spoilt), he 
should offer cooked rice in five platters to Indra ’] (Taitti. Bra. 3. 7. 1, 8). 

Tn regard to this, there arises the question — Should the ‘ Five-platter- 
offering ’ be made when both offering-materials are spoilt ? Or should it 
be made on either of them being spoilt ? 

On this question, the Purvapaksa view is as follows :• — “If you ask— on 
the spoiling of what is the offering to be made ? — our answer is that it 
should bo made on both being spoilt, — ‘ Why ? ’ — Because it should be as 
it is declared , in the text ; what is directly declared, that alone should be 
accepted ; and in the case in question, what is declared is that the offering 
is to be made when both the materials are spoilt ; — what is declared should 
be accepted as meant to be significant; otherwise the terms ‘offering- 
material ’ and ‘ both offering-materials ’ would be synonymous. — From all 
this, it follows that the * Five-platter-offering ’ is to be made only when 
both the offering-materials are spoilt.” 

' - ■. SUTRA (23). 

[Siddhanta] — Not so ; because the accident is the contingency 

(UNDER WHICH THE OFFERING IS TO BE MADE) ; AND THAI 
CONTINGENCY IS SPECIFIED AS THAT OF THE ‘ OFFERING 
MATERIAL ’. 

Bhasya. 

The view that has been urged above is not right. 

The ‘ accident ’ meant here is the deterioration of a certain thing ; 
and this is the contingency (under which the offering is to be made) ; and 
this contingency is specified here as being the becoming spoilt (deteriora- 
tion) of the offering-material ; now this ‘ deterioration of the offering-material ’ 
may be taken as the contingency, collectively as well as severally [i.e. the 
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deterioration of both materials, or of only one material, may be accepted 
as the contingency under which the offering in question should be made] ; 
and it cannot be further specified by the qualification c both ’ ; if it were 
so specified then, the sentence would be split up into two parts — (1) ‘The 
•Five-platter offering ia>.to be made on the deterioration of the offering- 
material* and (2) ‘ the deterioration should be of both materials \ 

Says the Opponent— “If you cannot brook the qualification of the 
Deterioration, then it should not be qualified by the ‘ offering-material 5 
either 

Answer — We admit of qualification by ‘offering-material’, because 
without some qualification, the text would be meaningless ; i.e. if we had 
the text simply in the form * yasya drtvmrchchhM ’ (‘ He whose become 
spoilt’), without any qualification, then it would mean the ‘deterioration’ 
of anything ; and as in the case of every man, there is something or other 
which may be deteriorated, — his action, his winking, even his thinking, — the 
mention of any condition (upon which the offering should be contingent) — 
such as is found in the text in question, ‘ yasya, etc.' — would be absolutely 
incongruous (and futile). — Hence it is necessary that the ‘ deterioration ’ 
should be qualified ; and this qualifying is done by the ‘ offering-material ’ ; 
so that the condition on which the ‘ Tive-platter-offering ’ is contingent is 
the connection between the * offering -material * and the * deterioration ’ ; 
and this connection can be very well directly declared by the Vedic text ; 
— as for the connection of both the materials, On the other hand, this would 
only be indirectly indicated by ‘ Syntactical Connection ’ ; — and ‘ Syntac- 
tical Connection * is always weaker than ‘ Direct Declaration ’. 

Says the Opponent — “ The connection between the * deterioration ’ 
and the ‘ offering-material ’ also is indicated by Syntactical Connection 

Answer — The coming about of the ‘ deterioration ’ is understood to be 
spoken, of by Direct Declaration ; and if the connection of * offering- 
material’ as also of ‘both’ were taken to be intended, then the Direct 
Declaration would be very much weakened. That is why the presence of 
the connection of ‘both’ is not pointed out as the condition. — “ Why 
then is the term ‘ both ’ there ? ” — It is there as a reference to the established 
' fact that the offering is to be made on the deterioration of one, as well as 

■ the deterioration of the other. It is* in this sense that we have the 
jjpr'If one’s both offering-materials should be spoilt’. 

Question — “Why cannot ‘deterioration’ as qualified by both terms 
(* "offering-material ’ and ‘both’) be regarded as the condition for the 
offering ? — The meaning being that the offering is made by one whose 
offering-material as qualified by * both ’ becomes deteriorated.” 

Answer — Why do you think that the condition of the offering should 
be such ‘ deterioration ’ as is qualified, by a qualified t hing (the ‘offering- 
material’ qualified by ‘both’)? 

The Opponent replies — “ We do so on the ground of the proximity of 
the qualified thing. That is to say, as a matter of fact, what is mentioned 
■in close proximity to ‘ deterioration ’ is the qualified thing (‘ offering-material ’ 
qualified by ‘ both ’).” ' ; ; v ' 7 ' '■ 

What would be the result if this were so ? 
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“The result is that . ' deterioration ’ qualified by both {' offering - 
material ’ and ■ both ’) becomes recognised as the condition of the offering.” 
The answer to all this is as follows:— The ‘ favourite of the gods’ 
{stupid man) should be asked this question : — Even for a man for whom the 
qualified tiling (the * offering material’ qualified by ‘both’) is in close 
proximity with the ‘deterioration’, — is the unqualified thing (the ‘ offering- 
material ’ only, without the qualification ‘both’) excluded by the use of 
a cudgel ? — “ What if it is not excluded ? ” — If it is not excluded, then this is 
what happens — the ■ ‘deterioration’ of the unqualified thing also becomes a 
condition for the offering of ‘ Five-platters ’. — “ But certainly the term ‘ both ’ 
would qualify the ‘ offering-material — Not so ; so long as the term 
‘ both ’ is not connected with the term * offering-material it cannot qualify 
the material. — “But then the term ‘both’ would certainly become con- 
nected with the term ‘ offering-material 1 by reason of their close proximity.” 
—Even so it would not be able to do the qualifying ; because it can neyer 
serve the purpose of excluding anything [and what does not exclude any- 
thing cannot be a qualification ]. — Says the Opponent — “ But on account of 
its denoting a particular thing, it must be exclusive in its function ; just as 
in the oase of the sentence ‘Bring the white cow', when this is addressed 
to persons, they do not bring the black cow ; and the reason for this lies in 
tins fact that the term ‘white’ differentiates the required (white cow) from 
the black and other cows **. — Our answer to this is as follows : — The case 
cited is not analogous to the one under consideration. In the case of the 
' cow, it is not that the thing is marked by the genus ‘ cow ’ and then its 
bringing is enjoined. If it were so, then, in that case also the term ‘ white ’ 
would not have qualified it. What is enjoined in this case is the bringing, 
which is the principal factor, qualified oonjointly by the two qualifications 
{'whiteness’ and ‘ genus, cow '). — -In the casein question, on the other hand, 
what is enjoined is the 1 Five-platter-offering ’ to be made when the thing 
is found to be characterised by ‘deterioration’ and by the ‘genus, offenng- 
material ’ separately. — “ But what is the reason that when the principal 
faotor is denoted by the verb (as in the case of the ‘ bringing ’ of the cow) 
the two qualifications are taken as qualifying it conjointly, while in the 
case of the other thing, they qualify it separately ? ” — The answer to this 
is that in the case of the Principal Factor, the Genus or the Quality is spoken 
of only for the purpose of being connected with it ; and hence in this case, 
through one and the same sentence, the Principal is understood to be qualified 
by both these qualifications ; and hence the performer is satisfied only when 
he performs it as thus qualified by both ; so that if the Principal were per- 
formed as qualified by only one of the two qualifications, what would be 
done would -be not what is laid down. — In another case, howeyer, where 
what is denoted by the verb (that is, the act) is spoken of in reference to 
what is marked by the germs, it is so spoken of in relation to. all similar 
qualifications ; so that in this case the performer would be satisfied if the 
act were done as qualified by only one of the qualifications ; as for the other 
qualification, — that of being marked by the genus , — it has been already said 
that lie would be satisfied with it. It is in reference to that case that it has 
been said — ‘ Why cannot one do what is not forbidden ? ’ — In the case 
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where what is denoted by the verb is the principal factor, it is not related to 
what is marked by the genus ; so that, even if other things belonging to that 
genus be not included, the Principal factor becomes accomplished all the 
same ; the Principal becomes duly equipped with its accessories; and nothing 
that is laid down becomes ignored. In that case, therefore, the qualifica- 
tion is all right. In the case in question, however, it is not so ; as all that 
is declared in this case is that the Five-platter-offering is to be made on the 
deterioration of the substance which belongs to the genus of ‘ offering- 
material ’ ; and this cannot be excluded by any qualifying declaration which 
does not lay down an actual prohibition. 

Then again, even if the term ‘both’ were connected with ‘ offering- 
material’, the ‘deterioration’ could not be taken as connected with both 
('offering-material ’ and ‘ both Why so ? ” — -Because the term ‘ both ’ 
is connected with the •offering-material’, not with the term ‘undergo 
deterioration 5 ; so thqt even though the term ‘ both ’ is there in close proxi- 
mity, what the deterioration is connected with is only just that which 
is denoted by the term ‘offering-material’ ; and what is so denoted is a 
•general thing, without any qualifications. — Prom this it follows that the 
deterioration qualified by both (‘both’ and ‘offering-material’) cannot be 
taken as the condition for the ‘ Five-platter-offering ’. 

“ The deterioration may be held to be qualified by both (‘ offering- 
material ’ and ‘both’) in view of the fact that the term ‘both’ (‘ubhayam’) 
has that case-ending which is the substratum (basis) of the deterioration.” 

That is not right. The presence of the particular case-ending in the 
word ‘ ubhayam ’ can make this a qualification of the offering-material 
(‘ havih ’), — because these two have the same (nominative) case-ending ; — - 
it cannot make it a qualification of ‘ deterioration ’ ; because between 
‘ ubhayam ’ as qualified by ‘ havih ’ and ‘ drtim ’, the case-ending is not the 
same (‘ ubhayam havih ’ having the Nominative, and ‘ drti/m. ’ the Accusative, 
ending). 

“ Even though they do not have the same case-ending, yet, by virtue 
of the proximity of the term ‘deterioration’, this deterioration would be 
taken as qualified by ‘ubhayam’ (‘both’) as qualified by ‘ havih ’ (offering- 
material).” 

That cannot be; unless the words Concerned are in need of mutual 
connection, mere proximity cannot be effective (in connecting them) ; 
for instance, in the case of the expression — ‘ Bhdryd rajhah pwruso deva- 
dattmya 5 [where the word ‘ bhdryd ’ is connected with ‘ devadattasya ’, not 
..with ‘ rajhah ’, though this latter is. nearest to it, — similarly ‘ purusah ’ 
is connected with ‘ rajhah ’, not with ‘ devadattasya ’]. 

“ The ‘ deterioration ’ would be understood as being qualified by 
‘both’, by reason of both the words occurring in the same sentence.” 

That cannot be ; even when words occur in the same sentence, if 
any one Of them is such as is not required by another, it is not construed 
with that, even though it forms part of the same sentence ; for instance, 
in the sentence — ‘ Ashvena vrajati shvetena pafena dvjiah ’ — the whiteness is 
not taken as a qualification of the Horse, which is not wanted by the former 
[because it is taken as a qualification of the cloth]. 


ADHYAYA VI, PADA IV, ADHIKABANA (6). 
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i The Opponent may argue as follows — “The term ‘both’ would be t 

taken as connected with the * offering -material ’ qualified by * deterioration ’ 
That also is not possible. As a matter of fact, the term ‘undergo 
deterioration ’ is not taken as a qualification of the ‘ offering-material ’ ; 

I it is taken as the condition for the ‘Five-platter-offering’. In fact, if 

I the * deterioration of the offering-material ’ were taken as connected 

I simultaneously with the term ‘both’ and with the term ‘ Five-platter- 

I offering ’, then there would be a syntactical split. 

“The term ‘ both’ may be taken as connected with what is marked by the 
genus ‘ offering-material' (‘ ubhayain ’ has to be supplied after ‘ sambad- 
| dham says TuptHcd ] ; and then the term * undergo (deterioration) ’ may 

| be connected with the term ‘ both ’ as qualified by the * offering-material 

Even so there would be a syntactical split. — From all this we conclude 
m that the * deterioration ’ qualified by both (‘ offering-material ’ and ‘ both’) 

cannot be taken as the condition for the * Five-platter-offering 



Says the Opponent — “ Just as in the ease of what is denoted by the 
verb being the principal factor, the deterioration as qualified by both (‘ offer- 
ing-material ’ and ‘ both ’) has been regarded {Text, page 685, lines 4 et seq.) 
as the condition of the offering, — and not as qualified by one of them, 
— in the same manner, in the other case also, it would be as qualified by 
both that it would be regarded as the condition; and yet though qualified 
by its own self, if the ‘Deterioration’ happens to be qualified by only 
one of the two (‘ offering-material ’ and ‘ both ’), it ceases to be the condition ; 
— why then, should this distinction be made?” 

The answer to this is as follows : — Under our view, the two qualifications 
are Seated as what are to be taken up by themselves ; while Under your 
view, they are treated as mere differentiating adjuncts (of something else), 
“ What, if they are treated as differentiating adjuncts ? ” 

Our answer is that what follows from this is that the substance is 
differentiated by the genus ‘ offering-material ’ ; — something has got to be 
asserted in regard to it if this something were said without being properly 
differentiated, it could not be known to what it appertains, or it might be 
regarded as appertaining to all substances. Thus then, as in both these 
cases, the thing would be unqualified, the genus ‘offering-material’ would be 
mentioned as differentiating or marking the substratum of that genus. This 
being done, there are two things that are possible : (1) that which belongs 
to the genus ‘ offering-material ’ is what has ‘deteriorated’, or (2) that what 
belongs to the genus offering -material is ‘ both Now, if what is meant is 
that what belongs to the genus offering-material is what has * deteriorated ’, 
then it follows that what belongs to the genus ‘ nffftrm g.mn.+.<M»ia.i ’ — 
whether it be ‘both’ or ‘not-both’, — when deteriorated, is the condition 
(under which the Five-platter-offering is made). — If, on the other 
what is meant is that what belongs to the genus ‘ offering-material ’ is 
‘ both ’,— then in that case, the ‘ deterioration ’ is-- not qualified by the 
* offering-material ’ ; — and when the ‘ deterioration ’ is not qualified by 
‘ offering-material it is not possible that the term ‘both’ shall qualify 
the offering -material.—" Why so ? ’’—Because the qualifying could be 
done only in the form ‘that which belongs to the genus offering-material 
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is. both ’ ; — and it would be necessary to say ‘if that thing belonging to the 
genus offering-material which is both, should become deteriorated ’ : — and 
how could this connection between the * deterioration ’ and the qualified 
‘offering-material’ be secured? Specially as the two terms ‘ offering* 
material’ and ‘both’ could not be uttered over again for the purpose of 
qualifying the ‘ deterioration And when these could not be pronounced 
over again, then, — even though the term ‘offering-material’ would not be 
uttered for the purpose of characterising, in common, the ‘ deterioration ’ 
and the substratum of ‘both’,— yet, in its unqualified form, it would be a 
characteristic of the ‘ Deterioration ’, — and also, in its unqualified form, 
it would be a characteristic of ‘ both ’ if, however, the two together 
(‘ Deterioration ’ and ‘ both ’ ) were meant, then it would be necessary to 
repeat the words over again; and in that case, there Would be syntactical 
split. — Thus, if the term ‘ both ’ be connected with the act, of becoming 
deteriorated, then it could not be qualified by the ‘ offering-material ’ ; and in 
that case, the deterioration of the unqualified offering-material would become the 
condition under which the Five-platter-offering would be made.— If, on the 
other hand, the term ‘ both ’ were connected with the word * offering- 
material ’, then, for the purpose of being connected with ‘ deterioration ’, 
it would have to be repeated again along with the term ‘ offering-material 
or it might be mentioned by means of the pronoun ' this ’ ; and in this case 
there would be the same syntactical split. 

Then again, if the things have to be taken up, it is not necessary that 
the words should qualify each other ; both might well be uttered for the 
purpose of qualifying the 1 deterioration ’ ; and in that case, the ‘ deteriora- 
tion. ’ qualified by one of them only could never be regarded as the condition 
under which the offering was to be made. — On the other hand, if what are 
Spoken of are meant to be only differentiating adjuncts, then the 
‘ Deterioration ’ could he regarded as the condition, even when qualified by 
only one of the two. — This is the difference between the two cases. 

Then again, in the case of all words, when any word is connected with 
another word, it is not right, so far as possible, to connect it with a third 
word, even though this latter be in close proximity, — unless of course 
there is a declaration laying down such connection. For instance, in the 
case of the words — ‘ Bhdryd rafnah puruso devadattasya ’, the ‘ raja, ’ cannot 
be taken as qualifying ‘ purusa ’ (if it has been connected with ‘ bhdryd ’). 
In a case, however, where there is no way out of it, even though there are 
several things to be taken up, they may all be taken as connected with the 
principal factor, even though this latter may be far removed ; because the 
needs of a case are always more authoritative than mere ‘ remoteness — 
When the two things are regarded as differentiating adjuncts, — when two 
such adjuncts come together, and one has to be rejected, what should be 
rejected is the remoter adjunct. 


Adhikakana (7) : Only those persons are entitled to eat y 
the remnant who have done both, the acts— the ■ 

extraction of the juice and the offering of the 
Homa. 

SUTRA (24). 

JjPtJ rvajp ak$ a] — ■** The same should be the case .with the ‘ Eating ’ 

CONTINGENT TOON THE ‘ OeEEBJNG OE HOMA ’ AND THE 

‘Extracting oe Juice y’ 

Bfvdsya. 

In connection with the Jyotiatoma, we read — ' Hamrdhane gravabhi — 
rabhisutyahavaniye hutva pratyanchah paretyd sadasi bhaksan bhaJcmyanti ’ 
[‘ Haying, by means of stones, extracted the Soma-juice in the Havirdhdna 
and having poured the libations into the Ahavaniya Fire, they turn back 
a.r»rl returning to the Assembly Room, eat the edibles’]. The extracting 
of the Juice is already laid down in another text ; — the offering of Homa 
also has been laid down elsewhere by means of the root £ yaj ’, ‘ to sacrifice ’ ; 
— these two therefore cannot be taken as enjoined by the text quoted ; — 
nor can the order of sequence between the two acts be regarded as enjoined 
-by it, as the order is already indicated by the very nature of the things 
concerned [the extracting of the juice must necessarily go before its being 
offered in Homo] ', — hence what the text can be taken as enjoining is the 
eating (of the edibles) by those same persons who have done the extracting 
of the Juice and the offering of the Homa ; the meaning being that ‘ after 
the extracting of 'the juice has been done, as also the offering of the Homa, 
the eating should be done ’. 

In regard to this, there arises the following question — Is the eating 
to be done by the man who has done both the acts mentioned ? Or may 
one eat ojp. doing only one of them also ? 

On this question, the Purvapaksa view is as follows : — “ The same 
should be the cda$ with the eating contingent upon the ‘ offering of Homa ’ and 
the ‘ extracting of Juice ’ ; ‘the same should be the case’, — that is this 
case should be dealt with exactly as the case of the ‘ deterioration of the 
offering-material’; [i.e. just as the ‘ Five -platfcer -offering ’ is to be made 
even on the deterioration of only one of the two materials, so the ‘ eating ’ 
should be done even on the doing of only one of the two acts].— Why so ?— 
Because the sentence in question cannot be construed as — ‘ Having extracted 
the juice, — then, having offered the Homa , — one should eat ’ ; because 
the sentence does not lay down the order of sequence between the extracting 
of the juice and the offering of the Homa, in the sense that ‘ those shall eat 
who, having extracted the juice, have offered the Homa \ Because this 
construction would bring about syntactical split,— the sentence being split 
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up into two— (l) ‘ Having extracted the juice, they shall eat * and 
(2) ‘ Having offered the Homa, they shall eat For these reasons, the 
offering of the. Homa and the extracting of the juice cannot be taken as 
connected with one another ; and hence the eating could be connected with 
one as well as the other ; the eating being done on extracting the juice , 
and also on offering the Homo. — From all this it follows that there is to be fr 
eating on the doing , of either one of the two acts.” 

SUTRA (25). 

[SroDBAJSTA] — I k beauty, the ‘Eating’ should be contingent 

TJFON BOTH ACTS ; BECAUSE IT HAS NOT BEEN LAID DOWN AS 
AN ACCESSORY OF THE ACTS. 

Ehdsya. 

One should do the eating by reason of having done both the acts — 
the eating has not been laid down as an accessory of the acts of offering 
the Homa and extracting the juice. — “ What would happen if the eating 
were laid down as an accessory of the acts ? ” J — What would happen would 
be that, in that case the offering of the Homa and the extracting of the juice , 
both being primary acts, the eating, which would be subservient to them, 
would have to vary with each of them. — If, on the other hand, the eating 
is taken to be laid down as contingent upon both the acts, — then such, 
being the injunction, there is only one thing enjoined, and there is a single 
sentence, which is complete in the form — * Having extracted the juice , and 
having offered the Homa, they shall eat ’ ; in this case * they shall eat after 
having offered the Homa’ comes in only as a subordinate clause ; and so 
long as the main (whole) sentence is there, no (separate) authority can 
attach to a subordinate clause ; for, if it were, then there would be rejection, 
of the other words of the sentence. For instance, in the sentence ‘one 
should not look at the rising sun \ the prohibition is taken as expressed by 
the main (whole) sentence, while the injunction of looking at the sun would 
be expressed by the' subordinate clause ‘look at the rising sun — From 
all this it follows that the eating contingent upon any one of the two acts 
cannot be taken as what is laid down ; what we gather from the main (whole) 
sentence is that there are two acts upon which the eating is contingent. 
Under the circumstances, if the eating were done in any other manner, 
there would be an abandonment of what hag been enjoined. Consequently 
the ‘eating should be contingent upon both the acts. 



Adhikarana (8) : The Re-installation of Fire should be 

done when both the Fires go out. 

SUTRA (26). 

[POrvapak§a] — “The Re-installation should be dealt with in 

THE MANNER OF THE ‘ COOKED RlCE ’ [OFFERED ON PlVE- 

Platters] ” 



In connection with the Agnihotra, we read — ‘ Y avyobMvanugatdvagm 
abhinimlochet, yasya vabhyudifydt, punaradheyameva Uutya pranjashchittih ' 
[‘ If the two Fires kindled by one should go out, and at the same time 
the sun should rise (or set), Re-installation of the Fire is the only expiation 
for him ’]. 

In regard to this, there arises the question — Is the Re-installation of the 
Fire to be done on the going out of either one of the two Fires {Aluwcmvya 
and Odrhapatya) ? or on the going out of both ? 

On this question, the Purvapaksa view is as follows : — “ The Reinstalla- 
tion should be dealt with in the manner of the * Cooked Rice * ; just as in the 
case of the Expiatory offering of the Cooked Rice on Five-Platters, it is 
made on the deterioration of either one of the offering -materials, — so also the 
Expiatory rite of Re-installation of Fvre should be performed on the going 
out of either one of the two Fires ; as otherwise, there would be a syntactical 
split.” 

[The Siddhantin says] — .Tust as in the text— Herein I shall sacrifice,- 
herein I shall perform pious deeds,— with this motive does he kindle the 
Fires ’ — [Read * ityevainameva tatsamindhate as in MSS. C and D] — [there 
are two Fires mentioned, so in the case in question also, the going out of 
both the Fires must be meant to be the contingency under which the 
Re-installation is to be performed]. t 

[This last sentence appears to have no connection with the preceding sentence 
in the statement of the Purvapaksa which should be taken as ending with the 
first ‘ iti ’ after ‘ prasahgdt The Tuptika declares this sentence to form part of 
the statement of the Siddhdnta—‘ SiddKdntagranthoyam ’ . On this the Tantraratna 
adds the following explanation— The passage, if taken as part, of the Purvapaksa , 
can only mean that — “ Just as in this text from the Shatapatha, either one of the 
two Fires is mentioned, so should it be taken to be in the case under consideration— 
< If the two fires, etc.’ ” — But as a matter of fact, the text from the Shatapatha does 
not speak of either one of the Fires (in fact it speaks of two Fires) ; and hence 
the case cited is not applicable to the Purvapaksa view. It should therefore be 
taken as part of the statement of the Siddhanta, — being inserted in a wrong place 



SUTRA (27). 


[Siddhanta] — In reality, it should be performed on the going 

OUT OF BOTH (FlRES) : BECAUSE OF THE PRODUCTION OF THE 
SAME THING. 


BJiasya. 


,, As a matter of fact, the Expiation laid down in the present instance 
(in the shape of the Re-installation of Fire) consists in the producing of the 
same thing that has been destroyed; — as the visible motive of the act is— 
how to secure the thing again ; it is with this motive that the Re-installa- 
tion is done. The distinctive feature of this act of Re-installation is that 
two Fires are produced together, not separately. So that, if only one were 
to go out, it could not be possible to re-establish that one alone ; as in that 
case the Re-installation, if performed, would be defective. — “ But the second 
Fire also could be re-installed.”— Now, if this second Fire were the 
Ahavaniya, — then, as the. other (former) Ahavamya would be already there, 
to serve the purposes of the Homa - offerings, the second (re-installed) 
Ahavaniya could apt serve the purposes of the Homa-offerings at all ; — as a 
matter of fact, that Fire alone is Ahavaniya which has been produced for 
the purposes of the Homa-offerings ; because this name ‘ Ahavamya 5 is 
connotative of Embellishments ; and a name that is eoxmotative of embellish- 
ments cannot be applicable if even one of the' connoted embellishments is 
absent ; and this also is an embellishment of the Fire that it serves the 
purposes of Homa-offerings ; this is what we understand from the text 
‘ One offers Homa into the Ahavamya Fire’ (TaittL Bra. 1. 1. 10. 5). — For 
these reasons, there would clearly be a defeet if only one Fire were to 
go out and only one to be re-installed; and this defect would vitiate both 
the Fires. Consequently if only one Fire goes out, there should be no 
Re-installation; simply because there can be no proper Re-installation in that 


Adhtkabana (9) : The ■ Five-Platter-offering 5 is a distinct 
act 

StJTRA (28). 

[Pff BVAPAK? A] — ‘ ‘ The ‘ TrVE-PlxATTEB OFFERING ’ SHOULD BE TREATED 

AS A SUBSTITUTE ; AS ITIS THE SUBSTANCE THAT IS MENTIONED.” 

Bhdsya. 

In connection with the Darsha-PUrnamdsa, we read — ‘ Yasya ubhayam 
havirdrtimdrchchhet aindram panchasharavamodanan nirvapet ’ [‘If both 
the offering-materials should undergo deterioration, one should offer, to 
Indra, cooked rice on Five Platters ’] (Taitti. Bra. 3. 7. 1. 8). 

In regard to this, there arises the question — -Is the ‘ Five-Platter- 
offering 5 a substitute for the material that has undergone deterioration ? 
Or is it a distinct act by itself, to be performed under a certain contingency ? 

Question — “ How can it be regarded as a substitute ? — and how a distinct 
act ? ” 

Answer — If the sentence is construed, as ‘ Panchashardvam nirvapet 
‘ nirvapet * meaning ‘ kuryat ’ [the meaning of the sentence being, ‘ one should 
prepare the Cooked Rice on Five Platters’), — then, in that case, the 
Cooked Rice on Five Platters would be regarded as a substitute for the Curd- 
Butter-Mixture (Sdnndyya). If, on the other hand, the Cooked Rice 
on Five Platters is connected with the deity (Indra), and not with 
‘ preparing’ ( l nirvapet ’), — the meaning being that * One should make the 
Cooked Rice on Five Platters, Aindra, i.e. dedicated to Indra ’, — then, the 
sentence would be regarded as laying down a sacrifice to be performed 
under the particular contingency (of the offering-materials deteriorating). 

On the said question, the Purvapaksa view is as follows : — “ The Five- 
Platter-offering should be regarded as a substitute, because what is mentioned 
is a substance. That is, the ‘ Cooked Rice on Five Flatters * should be 
treated as a substitute for the Curd-Butter-Mixture ; — why ? because what 
is mentioned is a substance ; that is, what is mentioned in connection with 
the ‘ nirvdpa ’ (preparation) is. the substance (Cooked Rice on Five Platters), 
and not its connection with the deity, Indra . — Why ? — Because when taken 
in this sense, the sentence would contain the injunction of the nirvdpa 
(preparation), — and this enjoining would be done directly by the words 
of the text ; while in the other case, if the sentence were taken as laying 
down the connection between the substance and the deity, the injunction 
in this case -would only be indirectly indicated by Syntactical Connection ; 
and this would be weaker in authority than the direct signification. From 
all this we conclude that the Cooked Rice on Five Platters is a substitute 
(for the Curd-Butter-Mixture).” 
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S0TRA (29). 


[SlDDHANTA] — IN REALITY, WHAT THE TEXT LAYS DOWN IS THE 
CONNECTION BETWEEN THE SUBSTANCE AND THE DEITY : 

AND HENCE IT SHOULD BE TAKEN AS THE INJUNCTION 
(OF A DISTINCT ACT) ; SPECIALLY BECAUSE THE TWO 



DEITIES CANNOT BE SPOKEN OF (BY 
THE WOBD ' AlNDBA 


What is enjoined is a sacrifice, a distinct act ; because the text lays 
•down the connection between the substance ( Cooked Rice) and the deity 
(Indra) ; what we find the text laying down is that 4 one should make the 
Cooked Rice on Five Platters , Aindra ’ (dedicated to Indra). — If this were 
not taken to be the meaning, then .the term 4 aindram ' would have to be 
regarded as a wrong reading (because it would be meaningless); or the 
word ‘ aindram 1 would have to be taken as an unreal reference to the 
deities, Indra and Mahmdra ; as a matter of fact, however, these two deities 
cannot be spoken of by means of the word ‘ A indram ’ j he. the two deities — 
Indra and Mahendra — cannot be. referred to by means of the term 
‘ Aindra'. — If (in order to avoid these difficulties) the term ‘‘Aindram* 
were taken as an adjective (qualifying the ‘ Five-Platter-offering % then 
there would be a syntactical split. 

" But we have pointed out that Direct Denotation is more authoritative 
(than Syntactical Connection).” 

True, that is so; but under the other view, there would be a more 
unreasonable rejection of Direct Declaration, as it would make the term 
* Aindra ' entirely superfluous (meaningless). 



Adhikarana (10) : The * Five- Platter-offering 5 is subsidiary 
to the contingent Darsha-sacrifice. 

SUTRA (30). 

[POrvapaksa] — “ It should be regarded as the substitute ; 

BECAUSE IT TAKES ITS PLACE.” 

Bhasya. 

The question that arises now is — Is the aforesaid contingent offering of 
the Cooked Rice on Five Platters to be regarded as a substitute of the Darsha- 
sacrifice, — or not ? 

On this question, the Purvapaksa view is as follows : — “ It should he 
regarded as the substitute, because it takes its place ; the offering in question 
should be regarded as the substitute for the Darsha-sacrifice -why ? — 
became it takes its place ; this offering has been declared as to be made on 
another sacrifice ( Darsha ) being spoilt ; as such, it can serve its purpose only 
if it is not subsidiary to that other sacrifice ; if it were subsidiary to it, then, 
as being done for the sake of what has become useless, it would itself be 
useless ; — that the original sacrifice has become useless is shown by the 
fact that it has become defective (by reason of the deterioration of the 
offering-material); that the Darsha-sacrifice has become spoilt is clearly 
perceptible ; while that the sacrifice should be performed is learnt from 
Verbal texts ; — but what has become spoilt (i.e. the Darsha) is certainly 
useless, and as such should not be performed -the offering in question, 
however, is one that should be made ; and hence it is understood to be a 
substitute for what has become spoilt.” 

StJTRA (31). 

[Siddhanta] — In re at, t ty, it should be regarded as its subsidiary ; 

BECAUSE IT IS CONNECTED WITH A PARTICULAR CONTINGENCY. 

Bhasya. 

The offering should be regarded as one that has been enjoined as a 
subsidiary (to the Darsha-sacrifice) ; because, as a matter of fact, the offering 
has been laid down as to be performed under the contingency of the offering- 
material having deteriorated ; now, three courses are possible: (1) a distinct 
result should be, regarded as following from the contingent offering by itself ; 
or (2) the purpose that would have been served by the Darsha-sacrifice 
is served by the offering in question; or (3) the offering in question is 
subsidiary to the Darsha-sacrifice. (1) The offering in question cannot be 
regarded as bringing about a distinct result of its own; because such a 
result (not having been mentioned in any text) would have to be assumed. 
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(2) Nor can ifc be regarded as serving the purpose that would have been 
served by the Darsha-sacrifioe ; — why ? — because such is not the declaration ; 
we have no declaration to the effect that the offering in question serves the 
same purpose as the Darsha-sacr ifice. Even though the offering has been 
laid down as to be made, yet it is not possible to determine which of the 
said three courses should be adopted ,* and yet the injunction that the 
act should he done would have some sense only if some one of the three 
courses were possible. 

Says the Opponent— “ The text laying down the offering in question 
may be interpreted as follows — ‘When both the offering materials undergo 
deterioration, one should accomplish by means of this offering (of the 
Cooked Rice on Five Platters) what he desires to accomplish’ ; — and what does 
he desire to accomplish ? — the result of the Darsha- sacrifice. [And in this 
sense the Offering must be treated as the substitute for Darsha. j " 

Our answer to this is as follows— As there is no connection (of the- 
Offering) with any word speaking of the result, Such connection, if possible 
at all, could be got at only through Syntactical Connection ; while the per* 
formance of the sacrifice has been laid down by a Direct Declaration ; and 
Direct Declaration is stronger in its authority than Syntactical Connection ; 
hence the Offering cannot be regarded as serving the purpose that is served 
by the sacrifice ( Darsha ). 

“ What then is the use of the Offering ? ” 

It is subsidiary to the Darsha. 

“ But there is tto declaration to this effect either — that it is subsidiary 
to the Darsha 

The answer to that is that the text laying down the entire procedure 
of the Dars/io-saorifice includes the Offering in question, because it has 
been laid down in close proximity to that sacrifice; the sense of the 
whole being — ‘One should accomplish the desired result by means of the 
Darsha -Purnamdsa sacrifices along with all their subsidiaries, — and if there 
be a deterioration in the offering-materials used at these, the procedure to 
be adopted should be as follows (i.e. the offering of Cooked Rice on Five- 
Platters should be made)’. — From all this we conclude that* — when the 
offering -material has undergone deterioration, the purpose that cannot be 
served by the Darsha-aacriS.ee (by reason of this deterioration) becomes? 
served by it when this procedure is adopted. — Thus then, tlio offering in 
question should be regarded as a subsidiary to the Darsha -sacrifice to be 
performed under the particular contingency mentioned. 


Adhikarana ( 11 ) : The Expiatory Vishvajit is to be per- 
formed by one who , having pledged himself to 
perform the Satra, omits to perform it 

SUTRA (32). 

The ‘ Vishvajit ’ should be performed when one does not proceed 
to perform the 4 Satra ’ ; for, if the act (Satra) were 

PERFORMED, THE DESIRED RESULT WOULD FOLLOW 
FROM THAT ITSELF. 

Bhasya. 

There is the following text-—' Sarvdbhyo va esa devatdbhyah sarvebhyah 
prsthebhyah dimdnamdgurate yah aatrdya agurate, vishvdjitd atirdtrepa 
sarvaprsthena sarvavMasadaksinena yajUa, sarvdbhya esa devatdbhyah sarve- 
bhyah prsthebhyah dtmanam mskripite ’ [‘ One who pledges himself to per- 
form the Satra pledges himself to all deities, and to all Prsthas ; he should 
perform the Vishvajit Atirdtra at which all the Prsthas are used and the 
entire property is given away as the sacrificial Fee ; thus does he redeem 
himself from all deities and all Prsthas ’].— Here the Vishvajit sacrifice 
is laid down as to be performed under the contingency of one’s pledging 
oneself to perform the Satra. 

In regard to this, there arises the question — Is the Vishvajit to be 
performed by one who, having pledged himself to perform the Satra, 
proceeds to perform the latter ? Or by one who, having pledged himself, 
does not proceed to perform it ? 

On this question, the Purvapaksa view is as follows 44 One who proceeds 
to perform the Satra, as well as one who does not proceed to perform it,— 
both should perform it ; as the text makes no distinction or, we may take 
it that it is the man who proceeds to perform the Satra who should perform 
the Vishvajit why ?— because (as has been decided in the preceding 
Adhikarcma) acts like the Vishvajit, which’ are performed under certain 
contingencies, are subsidiary to another sacrifice; how then, can the 
Vishvajit be subsidiary to a sacrifice which is not performed ? 

In answer to the above we have the iottowmg Siddhanta : The Vishvajit 

should be performed when one does not proceed to perform the Satra ; that is, 
when there is no performance of the Satra, then alone should the Vishvajit 
be performed.— “ Why so ? ’’—What we read in the text is that- 4 When 
one pledges himself to perform the Satra, he should perform the Vishvajit 
Atirdtra ’ ; which means that, 4 when one who pledges himself with the 
words T shall perform the Satra, he should accomplish his purpose by 
means of the Vishvajit sacrifice ’—that is, the purpose which he sought to 
accomplish by means of the Satra, he should accomplish by means of the 
Vishvajit.— “ B.ov? so ? ’’—The meaning of the: text appears to be that 
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‘ When one pledges himself, he should perform the said sacrifice,’ — i.e. he 
should accomplish his purpose by means of that sacrifice ; it does not mean 
that he should accomplish the sacrifice ; because the sacrifice has been 
mentioned as a subservient factor. — “ How is it known that the sacrifice 
is a subservient factor ? ” — Because it has been spoken of by means of a 
word with the instrumental ending vishvajitd ’). If it were meant to be the 
predominant factor, then, it would be necessary to assume a result from 
it ; — while under the view (in which the sacrifice is a subservient factor), 
the result following from it is just what is mentioned in the text itself (i.e. 
that ‘he redeems himself, etc.’). 

SUTRA (33). 

Also because there is mention of ‘ redemption ’. 

Bhdsya. 

In the same text we read — ‘ He redeems himself from all deities, and all 
Prsthas ’ ; this description of the Vishvajit as * redemption ’ would not be 
proper if the performance of the Satra were proceeded with ; [as in that case, 
there being no omission on the part of the performer, there would be 
nothing from which ‘ redemption ’ would be called for]. Hence we conclude 
that the Vishvajit is to be performed only if the performance of the Satra 
is not proceeded with. 

Says the Opponent — •“ Why cannot we interpret the sentence as follows — 

‘ Having pledged himself to perform the Satra, one should perform the 
V ishvajit,’ — so that there would be some connection between the Vishvc^U 
and the Satra at the time of pledging ? ” 

That cannot be ; the Satra is a qualification of the Pledging ; and if 
the Vishvajit and the Satra were connected (construed together), it would 
be a far-fetched construction. Further, the Vedie text itself connects the 
Vishvajit with the man, in the form ‘ the man should perform the Vishvajit 
sacrifice ’ ; — and not with Satra, in the form ‘ the Vishvajit belongs to the 
Satra’. 

Then again, it is only under our view that the term ‘ having pledged 
himself’ can have some sense.— If the Vishvajit were subsidiary to the 
Satra (as held by the Purvapakgiri), — then, it would come in in the very nature 
of things, and should not have to be specially declared. — Nor can the words 

‘ Agurya yajeta ’ (‘Having pledged himself one should perform the 

sacrifice ’ ) be construed as laying down the immediate sequence between 
the pledging and the sacrificing ; as the acceptance of that would mean the 
acceptance of what is not expressed by the words at all ; because all that 
is expressed by the words is that the acts of pledging and sacrificing have 
the same nominative agent ; even the precedence (of the act of pledging) 
need not be taken to be expressed by the words— as it is implied by the 
nature of the acts concerned. For these reasons, the Vishvajit is to be con- 
nected with pledging only. And such being the ease, it follows that the 
V ishvajit should be performed by one who, having pledged himself, does 
not perform the Satra. 


Adhikarana (12): The terms ‘ Varhis ’ (‘Grass’) and 
1 Vais a 5 (‘ Calf J ) are indicative of the time of the 
1 Vrata ■*, Penance . 

SUTRA (34). 

[PC' rvapaks a]— c c The mention of the ‘Calf’ should be taken 
as enjoining the Penance.” 

Bhdsya. 

In connection with the Darsha-Purrkarnasa we read — 1 Varhipd, vai 
paw-tyarndse vrntam upayanti, vatsendmavasyayam ’ [‘ At the Purnainasa 
sacrifice they keep the penance by the <2rass, and at the Dars/ia-sacrifice, 
by the Calf 

In regard to this, there arises the question — Is the enjoined Penance 
to be kept by means of the Calf ? Or does the term ‘ Calf ’ only indicate 
the time for the Penance ? 

On this question, the Purvapaksa view is as follows “ Wliat is 
enjoined in the text is the Penance that is to be kept by means of the Calf ; 
in the declaration that 1 at the Darsha-sacrifice one should keep the Penance 
by means of the calf \ — the factor that is new (not already known) is the 
connection between the ‘ penance ’ and the ‘ calf ’ ; hence that is what 
should be taken as enjoined by it; and by the injunction of the said 
connection, both become enjoined— the Penance as well as the Calf”. 

SUTRA (35). 

[Siddhanta] — In reality, what is laid down is the Time for what 

Has BEEN ALREADY LAID DOWN ELSEWHERE, BECAUSE WHAT 
IS SPOKEN OF HERE LS THE PRESENCE OF WHAT HAS 
ALREADY COME INTO EXISTENCE. 

Bhdsya. 

What is laid down in the text in question should be taken to he the Time 
for what has been already laid down , — in another text. — “Why?” — Because 
what is spoken of here is the presence of what has already come into existence, 
and not what is in course of coming into existence.— “ How do you know 
that ? ’’—Because the Penance has already been previously laid down 
in the text ‘They keep the penance of living upon food without meat, but 
abounding in clarified butter ’ ; and the only factor that is not already 
known is the Time for the penance ; and this is what is laid down in the 
text in question. 



SUTRA (36). 

Also because (in the other case), the exact meaning cannot be 

DETERMINED. 


Bhasya. 

[Under the Purvapaksa view], the exact meaning of the sentence 
‘ Vatsena vratamupayanti * cannot be determined. — (a) Does it mean that 
the calf is to be made to keep the Penance, — in this sense the Penance being 
kept (upagata) by the Calf (‘vatsena*) ?- — or (b) that ‘ the penance shall be 
kept (i.e. the food eaten) with the Calf used in place of the hand — in this 
sense also the Penance being got at (upeta) by the Calf (‘vatsena*) ?— or (c) 
that ‘one should keep the Penance while keeping the calf near him’ ? — 
It cannot be determined what the exact meaning of the sentence is. Be- 
cause (according to the Purvapaksa) all that the word (‘vatsena*) connotes is 
the instrumentality of the Calf, and not the procedure (of the Penance) ; 
so that all that the sentence says is that * one should keep the Penance 
of which the Calf is the instrument (means) of accomplishment ’ ; — in what 
manner this is to be done remains still undefined ; so that the exact mean- 
ing is not made quite clear,-— as to what it is that is done by the Calf in 
regard to the Penance, — or whether it may be taken as doing anything at 
random. — Then again, if the Calf were desired to be connected with the 
Penance, then it would be something that is not subservient to any other 
thing; while as a matter of fact, the Instrumental ending (in ‘vatsena*) 
clearly shows that it is subservient to something else ; as the Instrumental 
ending convoy's the sense of being the best instrument.-From this also it 
follows that the mention of the * Calf ’ is for the purpose of laying down the 
time (for the Penance). 

SUTRA (37). 

[Says the Opponent] — “ But the Cade should be regarded as 
subsidiary to the Penance ; because such is the Direct 
Declaration.” 


“ It has been argued (by the Siddhdntin) that, as the Penance has 
been already enjoined elsewhere, its mention in the text under consideration 
should be taken to.be a mere reference (or reiteration). — This is quite true ; 
— But what has beep, said regarding the text being meant to enjoin the time 
for the Penance, — that is not right. Because as a matter of fact, the Calf 
is enjoined as subsidiary to the Penance. — How do you know that? — 
Because such is the direct declaration ; for taking the Calf as enjoined* there 
is the authority of the Direct Declaration of the Veda ; while, if we took 
the injunction to be that of the Time, then the word would have to be taken 
in the indirect figurative sense ; — and when there is a doubt as to which 
should.be accepted, as between Direct Declaration and Indirect Figurative 
Indication, it is the Direct Declaration that should be accepted as the most 
logical. — From this it follows that the Calf is subsidiary to the Penance . 
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SUTRA (38). 

[Answer] — In pact it is Time that is indicated ; thebe is no 
Injunction. 

Bhdsya. 

.In fact, it is Time that is indicated ; and it is not the Calf that is 
enjoined. In fact, the text — ‘ At the Piirnamdsa sacrifice they keep the 
Penance by Grass, and at the Darsha- sacrifice, by the Calf 5 — is not an 
injunction at all. — “How do you know that?” — Because it is connected 
as one sentence with another injunction ; the actual Injunction is found in a 
subsequent text — * Before the removers of the calves, the Husband and Wife 
should take their food’ [Read ‘ mapdkartrordampati, as in MSS.]; — -[this 
food consisting of what abounds in Clarified Butter but is without meat, — 
the taking of this food being what is meant by ‘Penance’ in the present 
connection]. When this Injunction is already there, if the text under con- 
sideration also were taken as an Injunction, then there would be a syntactical 
split. As for ‘reference’ (or reiteration), there are such references, very 
often, to things already enjoined. Thus then, the fact of the Calf being a 
subsidiary to the Penance (which is already laid down in the Injunction 
just qxioted), it cannot be taken as unknown (and hence needing to be 
enjoined in the text under consideration) ; while the Time (for the Penance) 
has not been laid down elsewhere (and as such needs to be enjoined). 

SUTRA (39). 

Further, the Calf can serve no -useful purpose in connection 
wi t h the act in question (Penance). 

Bhdsya . 

As a matter of fact, it is not possible to connect the Calf with the 
Penance; because, in regard to the act in question (Penance), the Calf can 
serve no useful purpose. — For this reason also the Calf cannot be regarded 
as subsidiary to the Penance. 

SUTRA (40). 

Further, there is no word actually expressing the idea of 

THE MEAT. 

Bhdsya. 

' There is no such declaration as that ‘ one shall kill the calf, cook its 
; flesh and then eat if’ ; nor do we find any word actually expressing the idea 
! of meat; for the term ‘calf’ denotes the genus ‘calf’, and is never 
used in the sense of meat. — For this reason also the term ‘ calf ’ should be 
talrA-n as indicating the time (for the Penance). 


Adhikarana (13) : The time indicated by the terms 4 Grass 9 
and ‘ Calf ’ is applicable to all cases — that in which 
the Curd-Butter- Mixture is used , as well as 
that in which that mixture is not used. 

SUTRA (41). 

[POrvapaksa] — “ If the Time is indicated, that can pertain 

ONLY TO THE CASE WHERE THE CURD-BUTTER-MlXTURE IS USED ; 

BECAUSE OF THE PRESENCE OF INDICATIVES TO THAT 
EFFECT.” 

Bhagya. 

It has been understood that the term * Calf ’ has been mentioned for 
the purpose of indicating the Time (of the Penance). — ’Now there arises 
the question— Does this time pertain to only that case where the Curd-Butter- 
Mixture is used? "Or also to the case where the Curd-Butter-Mixture 
is not used ? 

On this question, the Puroapaksa view is as follows: — -“ It can pertain 
to that, case only where the Curd- Butter -Mixture is used. — Why 1 — Because 
we read— 4 Before the removers of the calf, the Husband and Wife should 
take their food ’ ; and in the case where the Curd-Butter-Mixture is hot 
used (and hence milk is not needed), there is no ‘removal of the calf ’ ; 
hence the time indicated (by the removal of the calf) can pertain to only 
that case where the Curd-Butter-Mixture is used; the ‘removal of the calf’ 
being clearly indicative of this conclusion.” 

SUTRA (42). 

[Siddhanta) — In REALITY, it should be TAKEN AS PERTAINING- TO 

BOTH CASES ; AS THE REMOVAL OF THE CALF 5 IS MEANT ONLY 
TO BE INDICATIVE OF THE PARTICULAR TIME. 

Bhd§ya. 

The term ‘ va ’ (* in reality ’) rejects the Purvapaksa view.— -As a matter 
of fact, the time pertains to the case where the Curd-Butter-Mixture is 

used, as also to the case where the said Mixture is not used. — “ Why ? ” 

Because the removed of the calf is meant only to he indicative of the paHicular 
time. In the Penance itself there is no need for the Removal of the Calf; 
there is need, however, for the Time; and that which is needed there is 
indicated (by the word ‘ calf ’). 

But why should the Removal of the Calf be taken as indicative 
of the particular time 1 ” 
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Because it can. only subserve the purpose of something else. As a 
matter of fact, the calves are removed (from the cows) for the purpose of 
obtaining milk ; and in this alone they serve a visible purpose ; in any other 
case, it would serve only an invisible (transcendental) purpose ; it is for this 
reason that the Removal of the Calf is not declared to be secured for its own 
sake. 

It has been argued that — “in view of indicatives to that effect, the 
time can pertain to only that case where the Curd-Butter -Mixture is used ”. 
— But this is not right ; because in that case also where the said Mix ture 
is not used, the time does not cease. That is, in a case where the Curd- 
Butter-Mixture is not used, — it may be that there is no Removal of the 
Calf ; but it is not that the time indicated by the Removal of the Calf is 
not there ; and in the case in question, it is the time that we need, not the 
removal of the Calf. For instance, when it is said — ‘You should come 
at Conch-time — the time indicated by Conch-blowing is there even in a 
village where the Conch is not blown at all ; and hence the said ‘ coming ’ 
is not omitted -in the same manner, even though there may be no actual 
Removal of the Calf , yet the Penance in question would be performed when 
the time indicated by that Removal arrives, and it would not be omitted 
at that time. 


Adhik arana (14) : The phrase 1 along with the branch * 
lays down the time. 

SUTRA (43). 

[PArvapaksa] — “The ‘Branch’ is subsidiary TO THE ‘ KUSHA- 
BUNDLE — LTKE'THE ‘ MIXING 
Bhasya. 

There is the text ‘ Darshapurnamdsdbhyam yajUa ’ (laying dawn the 
Darsha -Purnamdsa sacrifice as to be performed by one desiring heaven) ; 
in connection with that we read — ‘ Saha shdkhayd prastaram pmharti ’ 
[‘ He throws in the Kusha-bundle' along with the Branch ’]. 

In regard to this, there arises the question — Is the Branch subsidiary 
to the throwing in of the Kusha-bundle, the relationship between the two 
being that of the subsidiary and its use ? Or does it mean that the Branoh 
is to be thrown in at the time of the Throwing in of the Kusha-bundle ? 

On this question, the Purvapaksa view is as follows — “ The Branch is 
subsidiary to the Kusha-bundle , like the mixing ; that is, in reality, the Branch 
ie a subsidiary to the Kusha-bundle. — “ Why ? ’’—Because in the text 
‘ Salta Hhdkhayd prastaram praharati ’ ( 4 He throws in the Kusha-bundle 
along with the Branch’), there is the Instrumental ending in the word 
4 shdkhayd ’ due to the presence of the particle * saha ’, in the sense that 
the thing spoken of by means of that word is a subordinate factor (according 
to Pftnini 2. 3. 19) ; hence the Shakhd, Branch, must be taken as subordinate 
to the Prastara, Kusha-bundle : because the term ‘ prastaram ’ appears with 
the Accusative ending, and there is the Instrumental ending (in ‘ shdkhayd ’ ) 
due to the presence of the particle * saha ’ ; and the Instrumental ending 
denotes the subordinate, and the Accusative ending, the principal factor.- — 

4 Blit the Branch renders no help to the Kusha-bundle (by virtue of which it 
could be its subordinate),’ — True, it renders no visible help ; but it does 
render invisible help just as in the case of the ‘ mixing ’ (of the Soma- 
juice with milk) ; that is, just as in the case of the text ‘ Payasa maitra- 
varunam shnnaii ’ (‘He mixes with milk the Soma-juice to be offered to 
Mitra- Varuna ’ ), by virtue of the co-existence of the Accusative and Ins- 
trumental endings, an invisible help is understood as rendered (by the milk, 
to the juice), — so in the same manner in the case in question also.” 

SUTRA (44). 

[Seddhanta] — In reality, it should be taken as an injunction oe 
time ; because both are already there. 

Bhd§ya. 

The text should be taken as an injunction of, time — 44 why ? ” — because 
both are already there-, — that is, the Kusha-bundle is already there as laid 



down for the purpose of keeping the Sruva on it ; — the throwing in of this 
Kusha-hundle at a particular time has also been enjoined in another text ; — 
hence it (the throwing in of the Kusha-hundle) must be taken as reiterated in 
the text under consideration only for the purpose of laying down the disposal 
of the Branch (which has been already used in the removing* of the Calf). 

Says the Opponent — “ The Kusha-hundle may be taken as reiterated ; 
but the Branch should be taken as enjoined in the text in question ”, 

Our answer to this is that, both are- there already ; that is, the Branch 
has been already enjoined in a previous text, as to be used in the removing 
of the Calf ; now the question arises regarding its being mentioned again 
in the text under consideration — is the Branch enjoined here as subordinate 
(to the Kusha-bundle) ? — or is it mentioned Only as to be disposed of ?— 
It is found that its disposal serves the visible purpose that, on the removal 
of what is no longer required, there is room, ever so little, secured for moving 
about. There is, however, no visible result following from the contact (of 
the Branch) with the other place to which it is thrown. Hence the throwing 
in of the Branch must be regarded as a disposal. And as there is no more 
use for it, the time for that disposal of the Branch is indicated (as that 
at which the Kusha-hundle is thrown in). 

“ But the Instrumental ending denotes the subordinate factor ; and 
this ending we find with the term ‘ Shalcha ’ (Branch)." 

Our answer to this is that the Instrumental ending in the word 
‘ Shdkhaya ’ has the sense of the Accusative ; and the Accusative ending in 
‘ prastaram 5 has the sense of the Instrumental. 

“ How do you know that ? ” 

The presence of the particle ‘ saha ’ (‘along with’) indicates that 
both the things are to be thrown in at one and the same time ; — so that 
that thing the time for whose being thrown in is already known (from other 
sources) should be regarded as mentioned in the text under consideration 
only for purposes of reference, while that whose time for being thrown in 
is not known should be regarded as mentioned for the purpose of being 
enjoined. It is the time of the throwing in of the Branch that is not known, 
— while that of the Kusha-bundle is already known ; hence the mention 
of this latter must be for the sake of what is not known, and hence it must 
be the subordinate factor ; while the mention of the other should be regarded 
as the principal factor ; and the principal or predominant character is always 
denoted by the Accusative ending ; and yet in the case in question we have 
the Instrumental en ding with- what is the principal factor (i.e. the Shalcha, 
Branch ; hence it is that this Instrumental should be taken as having the 
sense of the Accusative) ; while the Instrumental ending denotes subservience 
to another ; and yet in the case in question we have the Accusative ending 
in what is the Subservient factor (i.e. — the Prastara, Kusha-bundle ; hence 
it is that this Accusative should be taken as having the sense of the 
Instrumental). Thus it is that neither of the two ease-endings is. used, 
in the present text, in its own natural sense. 
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shabara-bhasya : 

S0TRA (45). 


Also because the Branch does not serve the purpose of 

EMBELLISHING THE KUSHA-BUNDLE. 

Bhasya. 

The Branch is not found to render any visible help to the Kusha- 
bundle ; in fact, when grass ( Kusha ) is being burnt, no piece of wood 
(Branch) can render any help to it ; it is the grass that would help the wood 
(in burning). For this reason the Branch cannot be taken as subserving 
the purposes of the Kusha-bundle. 

SUTRA (46). 

From all this it follows that there could be (‘ throwing in * 
of the Branch) apart (from the Kusha-bundle). 

Bhasya, 

Question — “ What is the use of all this discussion ? Even if the Branch 
is subsidiary to the Kusha-bundle, the Branch would be disposed of at the 
time of the throwing . in of the Kusha-bundle [and this is all that the 
Siddhdntin insists upon].” 

Answer — If the Branch is subsidiary to the Kusha-bundle, then, when 
this latter is being thrown (into the Fire), it cannot be thrown in without 
the Kusha-bundle ; on the other hand, if it is not subsidiary to it, then it 
can be thrown in even without the Kusha-bundle, We have already explained 
that the Branch should be thrown in at the time of the Kusha-bundle 
(being thrown in). From all this it follows that there could be throwing in of 
the Branch apart from the Kusha-bundle j that is, it is for reasons explained 
above that, even apart from the Kusha-bundle, there could be the ‘ throwing 
in ’ of the Branch , 

SUTRA (47). 

The 4 Upav£§a ’ also would be there in one case only. 

[The Upav&sa is a piece of wood, six inches long, cut out from the root end of 
the Branch and used for the stirring of the Fire at the time of the preparation of 
the Card.Butter-Mixture.] 

Bhasya. 

If the Purvapaksa view were correct [i.e. .if the Branch were subsidiary 
to the Kusha-bundle and formed part of the offering of this latter], then, 
whether or not the material used were the Curd- Buyer - Mixture, — in either 
case — the Branch would be there ; and hence the r -77 pavesa r also would 
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ADHYIYA VI. 

PADA V. 

Adkekarana (1 ) : At the 1 Darsha 9 sacrifice , in connection 
with the 4 Abhyudayesti \ there is ‘displacement 
of Deities 5 due to certain contingencies. 

SUTRA (1). 

[Pi’tUYA'PATtSA] — “T he text contains the injunction of a distinct 

SACRIFICE TO BE PERFORMED ON ACCOUNT OF THE TRANSGRESSION 
OF T IME INDICATED BY THE RISING (OF THE MOON) ; AS 
IN THE CASE OF THE * FiVE-PLATTER-OFFERING V* 

Bhdsya. 

There is the following text — ‘ Vi va enam prajayd pashvhhirardhayati, 
vardhayatycuiya bhratrvyam yasya havimiruptam purastdchchandramd abhyu - 
deti ; tredha tandulan vibhajet, ye madhyamah syuh tdnagnaye ddtre pur odd- 
8hamastdkapdlam nirvapet, ye sthavisthdstanindrdya pr add.tr e. dadharhshcha- 
rum, ye ksodisthdatan visnave shipivistaya shrte charum ’ [‘ If the moon rises 
when the offering -material has been prepared, it deprives him of his offspring 
and cattle, and prospers the same for bis enemy ; he should divide the rice into 
three parts — (1) those that are of the medium size shall be made into cake 
baked upon eight pans and offered to Agni-Ddtr ; those that are of the 
largest size should be cooked and offered with curds to lndra-Prada.tr ; 
and those that are finest shall be cooked and offered in boiled milk to Vimu- 
Shipiviata ’] (TaittL Sam. 2. 5. 5. 2). 

[What is meant is this — The performer thinks that the Moonless Day has 
arrived, and has begun to make preparations for the DarsAa-sacrifice which is to 
be performed on that day ; — he finds that in the early morning, the Moon has 
risen ; — this proves that he has made a mistake in regard to the date ,* — for this 
transgression then he would suffer in his offsprings and cattle ; as an expiation 
therefore he has to make the three offerings out of the material that he had got 
■ ready.] 

In regard to this, there arises the question— Does the passage enjoin a 
distinct sacrifice, to be performed on account of the transgression relating 
to time ? — or does it lay down simply the displacement of the original deities 
(and the introduction of others) in reference to those same offerings that are 
made in connection with the original sacrifice (Darsha-Purnamam) ? 

On- this question, the Purvapakaa is as follows : — “ When the transgres- 
sion of time is discovered on the rising of the Moon, — on account of that 
transgression, there is a sacrifice to be performed, — and it is this distinct 
sacrifice that should be taken as enjoined in the text. — by ? — When they 
make a cake out of the medium-sized rice and offer it to Agni-Datr , — the 
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cooked rice of the large-size with curds to Indra-Pradatr, — and the finest 
rice to Visnu-Shipivista, — this must be taken as a distinct sacrifice, because it 
is spoken of as connected with a result and the enjoyer of the result just 
as in the case of the * Five-Platter-offering % it is taken as a distinct sacrifice, 
by reason of the mention of a distinct substance and a distinct deity ; — so 
also in the case of the Pashu-kdmeati, in connection with which we read — 

‘ One who desires cattle should perform the sacrifice on the Moonless Day 
and then remove the calves; — then out of the larger-sized ones, he should 
make a cake baked upon eight pans and offer it to Agni-Sanimat, — the 
medium-size ones should be cooked and offered in boiled milk to Vimu- 
Shipiviata ; the finest ones he should cook and offer in curds to Indra-Pradatr ’ ; 
— in the same manner, in the case in question also, the offerings laid down 
should be regarded as a distinct sacrifice. — Further, in connection with the 
original sacrifice (Parsha-Purnamasa), we do not find any deity mentioned 
specifically in relation to any substance ; all that is mentioned there is ‘ the 
cooked rice in boiled milk ’ ; and at the Daraha-Purnamdsa, no boiling is 
done at the time of the rise of the Moon ; hence the sacrifice spoken of in 
the text in question must be regarded as totally different (from the original 
Daraha -Purnamaaa ).” 

SUTRA (2). 

[Siddhanta] — In reality, it means only a displacement (of 
Deities), — as the offerings are there. 

Bhdsya. 

In reality, what is meant is only a displacement of deities. — Why ? — 
Became the offerings are there ; that is, the offerings are the same as those 
at the original Parsha-Purnamasa ; and so long as they are there, there can 
be no connection between the materials and the deities, — on the basis of which 
connection a distinct sacrifice could be assumed. Hence there is no distinct 
sacrifice ; it is the same offering-materials with regard to which different 
deities are laid down. 

SUTRA (3). 

Also because the words of the text are expressive of the 

SAME IDEA. 

Bhdsya. 

The words of the text are such as are expressive of the idea that there 
is displacement of deities ; — for instance, for those that are middle-sized, 
a deity other than the original one is enjoined; it is only the deity that 
can be taken to be enjoined in this text, because the substance is the same 
as that laid down in connection with the original sacrifice, and it is only 
the particular deity mentioned in the text which is not already so enjoined. 

‘‘ But when the text is taken as enjoining a new deity, how is it that 
it is npt open to the objection that it involves the injunction sof several 
accessory details ? ” 
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SHABARA-BBASYA : 


The answer to this is that in no one. of the sentences (composing the 
passage in question) is there any injunction of several accessory details ; 
for instance, in the sentence ‘he should divide the rice’, the only thing 
enjoined is the dividing, all the rest is only referred to ; hence this explanation 
is not open to the said objection. — In regard to the ‘ middle-sized ’ rice, it 
is only the deity Agni that is enjoined, all therest, Cake, etc., is only 
referred to. — In regard to the ‘large-sized’ ones, — for these as mixed with 
curds, it is only the deity Indra that is enjoined in this sentence. — As regards 
the third sentence, the boiling is indicated by the heeds of the situation 
(without boiling, no rice could be cooked), the character of ‘ cooked rice ’ 
—along with sense of the ‘Locative’ (in ‘ Shrte ’), which also is indicated 
by the needs of the case, — is only referred to ; hence in this sentence what is 
enjoined is the deity, Vi^nii-Shipwista, in reference to the rice along with 
the boiled milk ; all the rest is only referred to. — Thus our explanation is 
not open to the objection (of a single sentence enjoining several accessory 
details). 

SUTRA (4). 

Also because we find a repetition oe Curdling. 

Bhasya. 

The text indicates the repetition of the curdling -process.— “ How so ? ” 
— We read thus—' If he fears that the Moon may rise (and the day may 
thus not be the Moonless Hay) then he should prepare the offering-materials 
at midnight, and should keep by the unhusked rice ; half of the curd he 
should put into the milk for curdling it,- — not the other half ; if the Moon 
does rise, then the next day he should curdle the milk with this latter half 
and use it ; if the Moon does not rise, he should feed the Brahmanas with 
the curd’. — Now, if the offerings laid down in the text form a distinct 
sacrifice, the rice, the curd and the boiled milk — all these would have to 
be regarded as things to be secured ; and these would be the ordinary (not 
sacrificial) things that would be secured ; as at the time that they would be 
secured, the functioning of the original sacrifice will not have commenced ; 
under the circumstances, if the curd were not* spoilt, then, as the curd would 
already be there when the next day the Darsha-8acrifi.ce comes to be performed, 
it would not be necessary to repeat the curdling process ; for at the 
Abhyuday&sti also that same curd would be there ; hence there would be no 
second curdling process needed. — On the other hand, if what is laid down 
is the displacement of deities due to a particular contingency, — then, as 
in the curd already kept, the rice will have been cooked, it would be 
necessary to have -the second curdling in connection with the milk obtained 
for the Darsha- sacrifice. — Thus then, the repetition of the Curdling -process 
• would be possible only if the sentence is taken as laying down deities (in 
place of the original ones). 
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ADHYAYA VI, PADA V, ADHIKABANA (1). 

SUTRA (5). 

[In the case cited by the P0bvapak§in] thebe is injunction, 

AS IT IS SOMETHING NEW. 

Bhdsya . 

It has been argued by the Purvapakpin that — “ just as in the case of 
the Pashu-kdmesti, the text, ‘ One who desires.cattle should remove the calves 
after performing the Darsha-s&ori&ce ’, is taken as laying down a distinct 
sacrifice [so should it be in the case in question also] ’’.—This has got to 
be refuted ; and in refutation of this we argue as follows — In the case of 
the Pashu-kdmesti, it is only right that the text should be taken as enjoining 
a distinct sacrifice;- — why ? — because it is something new ; in that case there 
is no sacrifice mentioned which has been already enjoined elsewhere; the 
sacrifice spoken of is begun after the completion of the JDaraha-Bacn&ce , 
as is clear from the phrase e after performing the Par aha -sacrifice ’ ; and as 
the sentence speaks of the * offering ’ connected with a substance and a deity , — 
and there can be no connection between the substance and the deity without 
the former being given away to the latter,— it implies the act of sacrifice.— 
Such, however, is not the case with the text under consideration ; in this case 
it is the original sacrifice that is recognised as spoken of, and it is only the 
connection of the substance used at that same original sacrifice with a 
different deity, that is enjoined ; and hence this is not open to any objection. 

SUTRA (6). 

In the case oe the * Etye-Platteb-offebing ’ [it is only bight 

THAT IT SHOULD BE BEGABDED AS A DISTINCT SACBEBTOE], 
BECAUSE THEBE IS DEFECT IN THE MILK ; IN THE OTHEB 
CASE HOWEVEB, THE SUBSTANCE IS. NOT DEFECTIVE. 

.Bhdsya. 

It has been argued by the Purvapatym that-—* * just as in the case of the 
Five-Platter -offering, it is a distinct sacrifice that is enjoined, so should it 
be in the case in question also ”. — This has to be refuted, and in refutation 
of this, we argue as follows — In the case of the Five- Platter -offering, it is 
only right that it should be regarded as a distinct sacrifice, because the 
material in that case has become defective (spoilt), in regard to which 
the Deity is laid down ; and hence in that case the substance has got to be 
enjoined as something that must be 'secured; and when a fresh substance 
is secured, and the Deity also is a new one, then the connection between 
these (in the form of a sacrifice), which has not been previously enjoined, 
should naturally be taken as enjoined. — In the' case that we are consider- 
» ing, however, the substance has not become defective (it remains the same 
as that of the original sacrifice), hence we take it that it is in reference to 
that same substance that fresh deities are enjoined in connection with the 
same original sacrifice. For these reasons, there can be no objection to this 
explanation. . 
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SHABABA-BHA§YA : 


SUTRA (7). 

[ Objection ] — ■“ The same is the case with the Curd -Butter-Mxxture 
also ”, — nr this is urged [then the answer is as given in 
the next Sutra]. 

Bhdsya. 

If it be urged that — ‘ * There has been a defect in the Curd-Butter ‘Mixture 
also (which is the substance used at the original DaraAa-sacrifice) ; because 
on account of the rising of the moon, that also has become defective through 
the transgression of the right time - [then our answer is as follows]— 

SUTRA (8). 

Not so ; because that (Curd-Butter-Mixture) has hot become 

DEFECTIVE, — THE CONDITIONS BEING EQUALLY APPLICABLE (TO 

BOTH CASES). 

Bhdsya. 

Tt is not so; in the case of the ‘ Five-Platter-offaring* the substance has 
become defective, while in the present case, it remains unspoilt. 

“ But certainly the substance in the present case lias become defective 
on account of the transgression of time.” 

It has not become defective ; because the concisions arc equally applicable ; 
the laying down of the expiation on the rise of the Moon is applicable to 
the case in which the substance has become defective, as also to the case in 
which the substance has not become defective, by the transgression of the 
time. In fact, the Deity can be enjoined in regard to the substance that 
may be used at the wrong time also ; it is only when the substance has 
been destroyed that no such injunction of Deity is possible in regard to it. 

8UTRA (9). 

AS FOB THE MENTION OF THE ‘ BOILED MlLK \ IT IS FOR THE PURPOSE 
OF INDICATING (A CERTAIN QUALITY). ' 

Bhdsya. 

It has been argued that — “ no Deity is enjoined in the text, in regard 
to the original substance ; as all that is mentioned is * the cooked rice in 
milk ’ ; and no boiling has been done at the time of the rise of the Moon ” ; — 
this has got to be refuted ; and in refutation of this, we urge that the mention 
of the 4 boiled milk ’ is for the purpose of indicating a certain quality, — 
‘ boiled milk ’ standing for that which possesses the qualities of boiled milk. 

[What should be done according to this conclusion is, that in expiation of the 
transgression of the time, the Darafez -sacrifice itself is to be performed, but the 
offerings are to be made to the deities mentioned in the text we have been con- 
sidering, — and after this Darsha has been performed, then there should follow the 
ordinary regular Darsha.'] . 


Adhikabana ( 2 ) : At the Upamshu-sacrifice there is com- 
plete Displacement of the Deity and hence of the 
4 Updmshuyaja 9 itself. 

SUTRA (10). 

[PC RVAPAKS A] — “ In THE CASE OF THE ‘ UpAMSHUYAJA AS THEBE IS 
NO DECLARATION (OF OTHER DEITIES), IT SHOULD BE DONE AS 
AT THE ORIGINAL SACRIFICE.” 

Bhasya, 


In regard to the same Abhyudayesti, there arises a further question — . 
[At the Darsfba-Purnamdsa, there are offerings of Cake, as also of Clarified 
Butter ; the latter being called * Updmshuyaja ■ in the foregoing Adhikarana, 
it has been decided that in the event of there being a transgression regarding 
time, the performer should perform the Abhyudaylsti, which consists of the 
Darsha -sacrifice itself, with this difference that the original deities of the 
Darsha are replaced by others specified in the text quoted ; the text quoted 
has mentioned the offerings of the Cake ; but at the Darsha , in addition 
to the offerings of Cake, there are offerings of Clarified Butter composing the 
Updmshuyaja ; hence] — Is there to be the same ‘ displacement of deities ” 


at the Updmshuyaja also — or not ? | 

On this question, the Purvapaksa view is as follows : — “ The Updmshu- ' 

ydja should be performed like the original sacrifice ; — why 2— because there. . 

is no declaration ( of other deities ) ; Le. in the case of the offerings dealt with S 

in the foregoing Adhikararya, there was a declaration of other deities, in 1 



' ... ' . - i : 


the text — ‘ Cakes made of the medium-sized rice should be offered to Agni~ 
Ddtr ; the larger-sized rice cooked with curds, to Indra-Pradatr ; and those 
made of the finest rice cooked with boiled milk, to Yisnu-Shipivipta ’ ; but 
in connection with the Updmshuyaja (at which the offerings consist of 
Clarified Butter, not of Cakes), there is no such declaration of other deities ; 
hence [when it is performed as part of the expiatory Abhyudaye§ti]^ the 
Updmshuyaja -offerings should be made to the same deities as those at the 
original Darsha-sacrifice.” 

SUTRA (11). 

[Siddhanta] — In reality, there should be displacement (of the; 

Deities), because of the peculiar nature of the activity 

CONCERNED, JUST AS IN THE CASE OF THE OTHER 
OFFERINGS. 

Bhasya, 

The particle ‘ va ’ (‘in reality ’) implies the rejection of the Purvapaksa 
view. 
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shababa«bhI?ya : 


There shouldbe displacement — of (deities, at) the Updmslmyaja. — For what 
reason? — Because of the pecuMw nature of the activity concerned ; in the last Adhi- 
karana , the ground for the displacement of deities consisted in the fact that 
certain rites were performed at the wrong time. — “ Why should that be a 
ground (for it in the present case, of the U pdrmhsvyaja) ? ’’—In the former 
•case, what happens is, not that on the rise of the Moon, the different kinds 
of rice are brought in for the purpose of being divided, but that the dividing 
is laid down of that offering-material after the preparation of which the 
Moon has risen, — for the man who has" transgressed the time as evidenced 
by the rising of the Moon, — " How do you know that ? ” — Because it is 
not specified by whose fault the Moon has risen ; in fact, it is everybody’s 
fault 1 The fault of the transgression lies in the rites being proceeded 
with at the wrong time ; such being the case, the ‘ offering -material ’ cannot 
be specified as * rice ’ ; — consequently the * dividing ’ laid down in the text 
•should apply to the Uparh&hujydja also, — Now, what the sentence ‘He should-/ 
divide the rice into three parts ’ has been taken to do is to displace the 
original deities, and what the injunction lays down is that ‘ the division 
•should be made’. — Why so? — Because the subsequent sentences lay down 
details regarding that ‘ division * — in the form ‘this substance should be 
offered to that deity and that to that other ’ ; but even that substance in 
Tegard to which -there is no specific allocation also becomes included under 
the general term ‘divide’. For these reasons, just as there is ‘division’ in 
other cases, so -there should be in the case of the Upamshuyaja also [and 
hence, in this case also there should be displacement of the Deities]. Or 
(we may go a step farther) the original Deity having been disconnected 
from the substance, and there being no other deities named (as they are in 
the case of the Cake) in connection with that substance, — the Upamshuyaja 
itself would drop out [as without a Deity, there can be no sacrifice]. 

[As a matter of fact, the Upamshuydja is performed in connection with the 
Purnamasa sacrifice, not in connection with the DorsAo-sacrifice ; hence the passage 
speaking of the rising of the Moon is not applicable to it ; hence the Adhikarana has 
to be taken as more or less hypothetical ; that is, in case the Upamshuyaja 
also were performed in connection with the Darsha, it should be dealt with in the 
manner explained above. — Such is the opinion of the Nyayamalavistara. — Such 
also appears to have been the opinion of the other commentators ; as the Tupfikd 
has the following remarks — ‘ The Uparhshuyaja is performed during the Purnamasa, 
not during the Darsha; nor does the author of the Vrtti agree to take this as 
a Hypothetical discussion ; hence on the face of it, the Adhikarana would appear to 
have been wrongly brought in ; but it is not so ; because as a matter of fact, in the 
Bahvrcha-Brahmana, the Upamshuyaja has been actually laid down as part of the 
jDarsAa-gacrifice also’.] 


Adhikarana (3) : The 1 Abhyudayesti ’ should be per- 
formed even though the offering-material may not 
have been actually prepared. 

SUTRA (12). 

[PCrvapak^a] — “ The sacrifice ^hould be performed only when 

THE OFFERING-MATERIAL HAH BEEN ACTUALLY PREPARED ; 

‘ BECAUSE IT IS SO MENTIONED.” 

Bhasya. 

In regard to the same text as before, there arises the further question— 
Is the Abhyudayesti to be performed if the Moon rises after the offering- 
material has been actually prepared ? Or also before it is prepared ? 

On this question, the Purvapakm view is as follows : — •“ The Abhyudayespi 
should be performed only if the Moon rises after the offering-material has 
been secured and prepared. — Why ? — Because it is so mentioned ; the text 
speaks of consecration — ‘ If a man’s offering-material has been prepared 
From this it is clear that what is enjoined is not applicable to the case where 
the material has not been actually prepared 

SUTRA (13). 

[SlDDHANTA]— I n REALITY, IT SHOULD BE PERFORMED EVEN IF THE' 

MATERIAL HAD BEEN BEGUN TO BE DEALT WITH (WHEN THE 

Moon rose); as that would fulfil the conditions 

{UNDER WHICH THE ABHYUDAYESTI SHOULD BE 
PERFORMED). 

Bhasya. 

The term ‘ vd ’ (‘ in reality ’) sets aside the Purvapaksa view. 

What is laid down (regarding the performance of the Abhyudayesti} 
should become applicable to any case where the procedure with the offering- 
material has merely commenced at the wrong time [and not necessarily 
when it has proceeded to the point of the materials having been prepared] ; — 
because that is enough to provide the contingency (under which the 
Abhyudayesti is to be performed), as laid down in the text ‘ Yasya havih 
abhyudeti, etc', where the ‘offering-material’ is mentioned as an indicatory 
so that the condition laid down in the text is the ‘ rising of the Moon ’ in 
reference to the offering-material ; — this ‘ havih 4 offermg-material can 
be such a contingency only when it has commenced to be actively dealt 
with, not till it is lying passive j — hence the phrase 4 havih abhyudeti ’ should 
be taken to mean * if the Moon arises when the material has begun to bo 
dealt with ’ ; and we cannot qualify the material as being actually ‘ prepared ’ ; 
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skababa-bhIsya : 


«« in that case there would he a syntactical split. — If the sentence were con- 
strued as ‘ If the material has been prepared, — and not if it has not been 
prepared’, then there could be no such assertion as ‘if the Moon rises’. — 
— From all this it follows that the Abkyudayesti is to be performed even if 
(on the rising of the Moon) the offering-material has not been actually 
‘ prepared ’ [it is enough if it has begun to be dealt with]. 

SUTRA (14). 

The other word is purely indicative. 

Bhasya. 

It has been argued that — “ the qualifying term ‘prepared’ is actually 
present in the text-— 4 Yasya havimiruptam, etc.”’. — But as a matter of 
fact, the word ‘ prepared ’ is purely indicative ; standing for anything being 
‘ proceeded to be dealt with V 

SUTRA (15). 

We also find texts indicative of the same conclusion. 

Bhd§ya. 

There is also another text which points to the same conclusion : * & 'a 

yadyagrKitam sakrtphaWcrt&n ’ [‘If the Moon rises before the offering* 

material has been taken up, the following well-known procedure should 
be adopted: — On the previous day, there should be secured milk and 
curd as offering-materials ; curdling also is to be done ; they let loose the 
-calves ; those same they again remove ; they remove them in the afternoon 
by means of a stick of Paldsha-wood ; — all this is indeed known as to bo 
done on the Moonless Day ; even if he do not intend to perform the sacrifice, 
if the material is duly consecrated, and then the Moon rises, then he should 
prepare the unhusked rice in another way’]. — This text lays down an 
entirely different procedure to be adopted in the case of the Moon rising 
beforejthe material has been taken up; and this indicates that if the Moon 
arises after the material has been taken up, — even though it has not been 
prepared, — the expiatory sacrifice (Abhyudayesti) should be performed. 



Adhik arana (4): In the case of the Abhyudayesti being 
performed on the Moon rising before the material 
has been prepared— the material should he 
prepared and consecrated for the deities of 
the modified sacrifice , ‘ Abhyudayesti \ 


SUTRA (16). 


[PGrvapak§a] — “ In the event of the Moon rising before th® 
Material has been prepared, the preparation and con- 


secration should BE DONE . FOR THE DEITIES OF THE 
ORIGINAL SACRIFICE, — SAYS AsHMARATHYA ; ON 
THE GROUND THAT THOSE DEITIES ARE SPOKEN 
OF AS TO BE DISPLACED ONLY AFTER THE 
‘ RICE 5 HAS BEEN SECURED ” 

Bhdsya. 

It has been settled that if the Material has merely begun to be dealt 
with (before the Moon rises) it fulfills the conditions tinder whieh the 
Abhyudayesti is to be performed. — Now the question that arises is — Are 



the contingent ‘ displacement of the original deities ’ and ‘ introduction 
of other deities ’ to be done after the ‘ preparation \ when the material 
has been turned into ‘rice’, — and the ‘preparation’ itself is to be done 
for the original deities ; after the Moon has been seen to rise ? Or should the 
* preparation ’ be done for the new deities connected with the modified 
sacrifice (of the Abhyudayesti) ? 

On this question, the PurvapaJcsa view is as follows: — “in the event 
of the moon rising before the material has been prepared, the stibsequent prepara- 
tion and consecration should be done for the deities of the original sacrifice , 
—so the teacher Ashmar&thya has held. — ‘ Why so ? ’ — Because those deities 
are spoken of as to be displaced after the rice has been secured ; in fact, we find 
the displacement of the deities after the grains have been prepared 
and turned into Rice ; the text — * Yasya havimiruptam purastat chandramd 
abhyudiydt tredhd tcmdulan vibhafet ’ — speaks of the * dividing ’ of the Bice 
after the Moon is found to have risen ; and this could not be possible until 
the grains had been turned into Rice. Thus then, so long as there has been no 
‘preparation’, there can be no ‘rice’; hence the deities of the original 
sacrifice cannot be displaced; consequently, the subsequent ‘preparation’ 
should be done for those same original deities.” 






Aphik arana (5) : If the Abhyudayesti is performed after 
the Material has been partly * prepared — the 
remaining portion of it should be * prepared ’ 
silently, without reference to any deity . 

SUTRA (18). 

[POEVAPAK.SA (A)]— c< If the handfuls of corn have been partly 

‘ PREPARED THERE IS NO DISPLACEMENT (OF THE DEITIES) J 
AS THEY ARE SUBORDINATE TO THE 
‘ PREPARATION V* 

Bhdsya. 

Whea the ‘ preparation 5 of the ‘ Four Handfuls ' of com has been 
commenced, but not finished, [if the Moon happen to rise], then there 
arises the question — What has been prepared is already ‘prepared’ ; but 
what remains,- — is that to be prepared and consecrated to the deities of the 
original sacrifice ? Or to those mentioned in connection with the modified 
sacrifice {Abhyudayesti) ? Or only silently (without the name of any deity) ? 

On this question, the first Purvapaksa view (A) is as follows “ When 
the material has been partly prepared — i.e. half -prepared — there should be 
no displacement of the deities. — Why ? — Because the Deity is subordinate to 
the ‘ Preparation ’ (consecration), not to the ‘ handfuls ’, and the Preparation 
and Consecration (already done) have been done with reference to those 
deities (i.e. the deities of the original sacrifice). — How so ? — Part of the 
material having been already prepared, all that remains to be done is to 
repeat the same process for making up the number ‘ four ’ ; and hence it is 
this repetition that is done again. And as the Preparation has been done 
already (though partly), the Deity has not been removed ; and when that 
same act of Preparation is repeated again, it is only right that the Deity 
should still remain undisplaced. Hence it follows that the preparation and 
consecration should be done to the deities of the original sacrifice. The 
later ‘ handful ’ of the com is not a distinct material (other than the previous 
handfuls which have already undergone ‘preparation’), by virtue of which 
difference, the original deity could be displaced. Because what is done 
later on is only that the requisite number of the Preparation and Con- 
secration is made up. — From all this it follows that there is no displacement 
of the deities of the original sacrifice.” 

■ ‘ , 27 ' ■ 



SHABABA-BHASYA 


SUTRA (19). 


[POrvapaksa (B)] — “ The connection is with what does not belong 

TO THE ORIGINAL SACRIFICE, AS THE PLACE OF THE DEITIES 
OF THE ORIGINAL SACRIFICE HAS BEEN TAKEN BY THE 
OTHER DEITIES.” 


'{Second Purvapakaa] — “ The Material is not to be consecrated to be 
deities of the original sacrifice.— To whom then ?— To the deities mention i 
in connection with the modified {Abhyud-ayesti) sacrifice.— Why so ? — 
Because we find it spoken of as connected,— not with what is already 
there in connection with the original sacrifice, but— with such particular 
deities as are not connected with the original sacrifice. Because the sentence 
* The Rice should be divided into three parts, etc.’ already lays down that 
the material should be wrested from the deities of the original sacrifice, 
and be consecrated to the deities of the modified sacrifice ; because these 
latter have by that time taken the place of the former. Hence we conclude 
that, when the material has been only half -prepared, the original deities are set 
aside and new ones come in ; consequently the remainder of the preparation 
and consecration should be done in connection with the deities of the modified 
sacrifice.” 


SUTRA (20). 

[Siddhanta] — Inasmuch as there is absence of the other (half). 

THE CONSECRATION SHOULD BE DONE SILENTLY. 


Bhasya. 


Inasmuch as there is absence of the other half, — as connected with any 
deity,— the subsequent preparation and consecration should not be done in 
connection with any deity; [i.e. it should be done silently].— -If there were 
consecration in connection with a deity, then one-half of the material would 
be consecrated to one deity and the other half to the other deity ; so that 
it eotild not be ascertained whether the consecration had been to one deity 
or to the other. For these reasons, the best course would be to consecrate 
the material silently (without reference to any deity ) ; as otherwise, in one 
case, or the other, there would be bound to be a breach of what has been 
determined before. 



SUTRA (21). 


SUTRA (22). 

[SiddhInta] — In reality, it should be performed in both cases. 

ON ACCOUNT OF THE MENTION OF THE VEGETABLE 

' SUBSTANCE., . . . 


■■ Bhdsya. 

The term ‘ vd ’ (‘ in reality ’) rejects the Purvapaksa view. 

Tn reality the expiatory sacrifice should he performed in both cases , — 
and not only in that case where the Curd-Butter-Mixture is the material 
used ; — because of the mention of the vegetable substance in the same 
text — ‘ Those grains that are medium-sized, — large*sized, finest — where 
the vegetable substance ( grains ) is -mentioned ; and this can be used (at the 
expiatory sacrifice) even by one who does not make use of the Curd-Butter- 
Mixture. Hence the expiatory sacrifice cannot, .without some reason, be 
omitted even by one who does not make use of the Curd-Butt er-Mixture ; 
consequently it" should be performed in both cases (where the said Mixture 


Adhikarana (6) : Whether or not the Curd-Butter-Mixture 
is the material used,— the Expiatory Sacrifice 
must he performed if the Moon rises . 


[PCtrvapak.?a] — “ Inasmuch as there is mention of the Curd- 
Butter-Mixture , THERE SHOULD BE NO PERFORMANCE OF 
THE EXPIATORY SACRIFICE IN A CASE WHERE THAT 
MIXTURE IS NOT USED.” 


The same Abhyudayesti is the subject for consideration. In connection 
with that we read — ‘ Cooked rice in curd, cooked rice in boiled milk \ 

In regard to this, there arises the question — Is the expiatory sacrifice 
contingent on the rising of the Moon to be performed only in a case where 
the Curd-Butter-Mixture is the material used ? Or in all cases, without 
any restriction ? 

On this question, the Purvapaksa view is as follows ;• — “ The expiatory 
sacrifice is to be performed only in a case where the Curd -Butter-Mixture 
is the material used. — Why ? — Because there is mention, of the Curd-Butter - 
Mixtwre ; — in the words ‘rice cooked in curd, rice cooked in boiled milk’, 
we have the mention of the Curd-Butter -Mixture ; in a case where the Curd- 
Butter-Mixture is not used, there would be no ‘boiled milk’ or ‘curd’,* 
hence the expiatory sacrifice could not be performed ; if it were performed, 
it could only be defective.” 




SOTRA (23). 

[Objection] — “ This cannot be, as it would render the sacrifice 
defective ”, — if this be urged [then the answer will be 
as given in the next Sutra], 


It has been argued by the Purvapaksin that— “in a case where the 
Curd-Butter-Mixture is not used, as there would be neither Curd nor Boiled 
Milky the offering could not be one in which Curd has been used as a means ; 
so that in such a case there would be a defect in the act 

This is what has got to be refuted ; [and this refutation is put forward 
in the following Sutra]. 


SUTRA (24). 


BECAUSE IT IS NOT AN EMBELLISHMENT OF IT. 


What has been urged is not right. In the matter of the cooking of rice, 
the Curd has not been spoken of in the text as the substance in which the 
rice is to be cooked ; all that the text says is that ‘ just as the larger-sized 
grains are offered to Indra-Praddtr , so also is the Curd ’, — all that is enjoined 
being the connection of the Curd with the particular deity, not with the 
cooked rice. If connection with the latter were taken as enjoined, then there 
would be a syntactical split, the construction being — ‘ The larger-sized 
grains are to be offered to that particular deity, — -and the grains are to be 
cooked in Curd ’. — As for the Locative ending (in ‘ dadhom \ ‘ in the curd ’), 
it is only a reference to something already known. Consequently the associa- 
tion of the rice with the curd and other things is not meant to be essential ; 
they are meant only to be the differentiating factors in the offerings. 
Hence it follows that, merely because milk and curd are not used, that can 
be no reason why there should be no ‘displacement of the deity ’ in con- 
nection with the larger-sized grains - because even though the Curd-Butter- 
Mixture be not used, the grains would be cooked in water. 


iit f; f : ; * — ^ 
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| Adhikarana (7) : The 1 Vishvajit 9 sacrifice should be 

| performed as soon as the performance of the l Satra 9 

has been proceeded with. 

\ SUTRA (25). 

I [PTjryapaksa] — “ The Vishvajit, due to be performed on someone 

I RETIRING AFTER THE PERFORMANCE HAS BEEN PARTLY DONE, 

SHOULD BE PERFORMED AFTER THE PURCHASE (OF THE 

Soma) ; because of the mention of 
‘ division 

I 

Bhasya. 


There is the text — ‘ Yadi sat/raya dVksiia atha samyvUit/thercm soma- 


mapabhajya vishvajitd atiratrena sarvastomlna sarrvcrprsthma sarvaoedasadaksi- 
nena yajeran * [‘ After they have been initiated for the Sadra, if they retire 
after it has been partly performed, they should divide the Soma and perform 
the Vishvajit- Atirrabra, at which all hymns and songs are used and at which 
one’s entire property is given away as the sacrificial fee ’]. 

[That is, at the Satra, after the seventeen saCrificers have been initiated and the 
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SHABARA-BHA§YA : 


Soma-purchase]. — Why ?— Because the required contingency would be there. 
The contingency that has been laid down as under which the Vishvajit 
should be performed is ‘ retirement after partial performance * ; — and this 
would foe there as soon as the performance had commenced ; there is no 
ground for specifying that contingency as that which comes after the Purchase 
of the Soma. 

StJTRA (27). 

* The other part of the text is merely indicative. 



It has been argued that — “ if they were to retire before the Purchase 
of the Soma, as there could be no sharing (division) of the Soma, the 
Vishvajit, if performed, would be defective — This has to be refuted. The 
refutation is as follows : — The ‘ division ’ (of Soma) is not what is enjoined 
here ; if it were, then there would be a syntactical split, the construction being 
—'if they retire after partial performance, they should perform the Vishvajit 
sacrifice, — and after they had made a division of the Soma*. For this 
reason, the word * having divided’ should be taken as a reference. — “ But in 
what manner is it already known that it can be referred to here ? ” — Well, 
in all cases, when people are retiring from business, there naturally follows 
a division of the assets ; and it is this ‘ division of all assets ’ that is indicated 
by the mention of the ‘ division of the Soma ’ ; the test thus indicating 
that ‘ the Soma should be divided as also the other things ’. 

From all this it follows that whenever persons retire from the Satra, — 
either before or after the Purchase ,of the Soma, — they should perform the 
Vishvajit-sacrifice. 


Adhikarana (8) : The Initiation should contirme for 
Twelve Days. 

SUTRA (28). 

[POrvapaksa] — “ In regard to the extent' of the Initiation, one 

MAY DO AS ONE LIKES 1 AS NO DISTINCTION HAS BEEN MADE.” 

Bhdsya. 

In connection with the Jyotdstoma we read — 1 Ska diksa, tiara upasadah 

pahchamUm prasutah ■ t/isro (Uksah, dvadasha dtksdh ’ , etc. [‘ One 

initiation, three upasads, the extracting of Soma-juice on the fifth day;., 
three initiations, twelve initiations ’■] where the extent of the initiation is 
yariously laid down (as extending over one day, three days, twelve days). 

In regard to these, there arises the question — Is there to be no restric- 
tion — one may adopt any extent one likes 1 'Or, must there be twelve 
Initiations ? 

On this question the Purvapaksa view is as follows : — “ In regard to 
the, extent of the initiation. one may do what one likes ; — i.e. there is no hard 
and fast rule. — Why ? — Became no distinction has been made ; the texts 
have made no distinction among the various numbers ; and one may adopt 
any number that one chooses.” 

SUTRA (29). 

[SlDDHANTA]— IT SHOULD EXTEND OVER TWELVE DAYS ; BECAUSE OF A 
TEXT POINTING TO THAT CONCLUSION. 

Bhasya. 

One should adopt the ‘ twelve days’ Course \ — Why ? — Because of a text 
pointing to that conch is ion. ‘ Ltilgdt ’ means indicative power. — “What is 
it that points tp, or indicates, that conclusion ? ” — There is the text — ‘ Having 
been initiated for twelve days, one should beg for support ’ (i.e. beg for 
what is needed for the sacrifice) ; — here the ‘ Uotboe days’ Course of Initiation ’ 
is. spoken of as the only course, winch is obligatory, not optional ; — -so that 
if one adopts the course ahoays. he cannot adopt any other course. Hence 
the choice is restricted to the i twelve days' Course As for the other courses, 

they might be adopted at the ectypes of the .Jyotistoma ; so that the injunction 
of these also would nob be absolutely futile. 



(The above is the presentation of the Adhihcvranw according to the Bhasya. 
Neither Kumijrila (in the fuppUtA) nor Mandana Mishra (in the Mlmarhsanukramanikd) 

| accept this presentation. According to them Sutras 28 and 29 embody two distinct 
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Adhikaranas. — In the former Adhika ran* (Su. 28) the question is — At the Jyotistoma 
should there, be twelve, days I frit lotion ? Or is there no restriction ?— The Purva- 
jtaksa is that there must be the ‘twelve d^vs’ Course’. — The Siddhanta is that 
there should be no restriction. — In the second Adhikararta (Su. 29), the question is — 
Is there entire option in all the ectypes of the Jyotistoma ? Or is there any restric- 
tion ? — The Purvapaksa is that, according to Su. 28, as there is absolute option at 
the archetype, Jyotistoma . there should be option in the case of all ectypes also. — 
The Siddhanta is that at the ectypes — specially at the Dvddashdha sacrifice — the 
twelve days' course alone should be adopted.] 



Adhikahana (9): At the t Gavamayana 5 sacrifice, the 
Initiation should be done before the Full-Moon 
Day of the month of Mdgha. 

SUTRA (30). 

[POrvapaksa (A)]— “ It should be done on the Full-Moon Day; 

THEBE IS NO BESTEICTION AS TO ANY PARTICULAB FULL-MOON 

Day ; because thebe is no specification.” 

Bhasya. 


In connection with the Gavamayana we read — ‘ Purastdt paurnamdsyah 
chaturaJie dlkserari ’ f* They should proceed with the Initiation on the fourth 
day before the Full-Moon Day ’]. In regard to this, there arises the question 
I — -Which Full-Moon Day is meant here ? 





The Purvapahsa view on this point is as follows s — “ It should be done 
on the Full-Moon Day, — there is no restriction as to any particular Full- 
Moon Day. — Why so ? — -Because there is no restriction ; i.e. there is no word 
used which would refer to any particular Full -Moon Day.” 


SUTRA (31). 


[PUbvapaksa (B)j— -“B ut ebom what follows immediately, 

SHOULD BE TAKEN AS THE FULL-MOON DAY OF THE MONTH 

OF Chaitra.” 


T fc e particle ‘ tu' (‘but’) serves to set aside the view put forth in the 
preceding Sutra. 

“ It is not true that there is no restriction (as to which particular Full- 
Moon Day is meant) ; because the Full-Moon Day meant should be that 
of the month of Chaitra. — ‘ Why ? ’ — From what follows immediately ; 
after having spoken of the Full -Moon Day in the text in question, the 
text goes- on, in. the next sentence, to describe towards the end of the 
passage,* the Full -Moon Day of the month of Chaitra — ‘They should 
initiate the sacrificer on the fourth day before the sacrifice ; this Full-Moon 
Day of the month of Chaitra is the opening season of the year’. — In view 
of this supplementary text, we conclude that the Full-Moon Day spoken 
of in the text in question must be that of the month of Chaitra, — in 
accordance with the principle laid down under Sutra 1. 4. 29 — that ‘In 
doubtful cases, a definite conclusion is arrived at with the help of Subsequent 
passages 
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SUTRA (32). 

[Siddhanta] — In reality, it should be the Full-Moon Day of 

THE MONTH OF MAGHA ; BECAUSE OF THE MENTION OF THE 

* EkIstakI \ 



In term ‘ua’ (‘in reality 5 ) implies the rejection of the views set forth 
in the preceding Sutras. It is not right to say tha t it is the Full -Moon Day 
of the month of Chaitra that is meant ; because in reality, the particular 
Full-Moon Day meant should be that occurring in the month of Magha. — 

“ Why ? ” — Because of the mention of the Ekastaka. ; in connection with 
the Purchase (of the Soma ) we find the mention of the Ekdstaka in the 
text ‘For them the' Purchase is effected at the. Ekastakd ’ . From this it 
follows that the Purchase of the Soma can be done at the Ekastakd only, 
for the sacrificer who has been initiated on the fourth day before the Full- 
Moon Day of the month of Magha, — not on that of the month of Chaitra, 
This is the indicative called ‘force’ (of words) ; and the indicative word 
always sets aside what is indicated by Syntactical Connection. — From all 
this it follows that the Full -Moon Day before which the Initiation is done 
is that of the month of Magha. 

SUTRA (33). 

[Objection] — “There are other (EkastakIs) also ”, — if this is 
urged — [ then the answer will be as given in the 
following Sutra], 

Bhdsya. • 

Says the Opponent — “If you hold the view that ‘the Full-Moon Day 
meant is that of the month of Magha. as it is only thus that the Purchase 
of Soma would be accomplished on the Ekastakd \ — then, this cannot be 
right ; as every eighth day of every month is an ‘ Ekastakd ’ ; as declared 
in the text ‘There are twelve Ekd8takds‘ > . Hence what has been urged 
< by the Siddhantin does not affect the Purvapaksa view.” ' 

SUTRA (34). 

[Answer] — That cannot be; because the name ‘ Ekastaka 5 is 

APPLIED TO THE EIGHTH DAYS OF THE OTHER MONTHS, ONLY 
FIGURATIVELY ; IT IS ONLY THE EIGHTH DAY OF THE ONE 

month of Magha that is directly called ‘ Ekastaka 5 

IN COMMON PARLANCE. 

Bhdsya. 

What has been urged in the preceding Sutra cannot be right ; because 
to the eighth days of the other months the term ‘ Ekastakd ’ applies only 




ADHYAYA VI, PADA V, ADHIKARANA (9). 


secondarily (indirectly) ; primarily it applies to only that which comes after 
the Full-Moon Day of the month of Magha-, — and when there is a conflict; 
between the primary and secondary Significations of a word, it is the primary 
one that should be accepted. Hence the Full -Moon Day meant must be 
taken to be that of the month of Magha. 


SUTRA (35). 


Also because the omission of the Initiation is spoken of as being 

MADE GOOD (BY THE PURCHASE). 


lihttsya. 

Says the text (Taitti. Sarh. 7. -4. S. 2)- — ‘ They should initiate on the 
EkdsUikd ; this Ekdspakd is the wife of the Year’; then leaving enjoined the 
Initiation on the fourth day before the JPull-Moon Day, it goes on — ‘ For 
them, Purchase is accomplished on the Ekuptakd, thereby they rectify the 
Ekdstakd Here it is declared that, if the Ekdstakd has been omitted at 
the Initiation, it is rectified by the Purchase (of the Soma) ; which clearly 
shows that it is the Full-Moon Day of the month of Magha that is meant. 
In connection with the offering made on this eighth day of Magha, we have 
the following Mantra — ‘ Ydhjandh pratinandanti rdtrm dhEnumivdyatirn 
samvataarasya yd patnl sa no astu sumahgall — iti astakdyai surddhasE svahd 5 
[‘Whom people welcome, as they do the milch cow coming home in the 
evening, — she who is the wife of the Year — may she be the harbinger of 
prosperity to us 1 this offering is to Astakd the worshipful 1 ’]• This Mantra 
clearly indicates that the Astakd meant is the one in the month of Jdagha . 


SUTRA (36). 


Also because plants are described as rising upon its appearance. 


Bhdsya. 

The following text shows that plants and herbs shoot forth on the 
appearance of the Astakd— Herbs and plants and trees shoot forth on its 
arrival ’ (Taitti Sarh. 7. 4. 8. 3) ; — here we have the mention of the sprouting 
out of trees and herbs on the advent of spring; it is during the spring 
that they sprout out. This also shows that the eighth day of Magha is 
meant (which is followed by^t-he spring). 


SUTRA (37). 

All the texts are indicative of this same conclusion. 


(l) The first indicative is the text — ‘Those who initiate them on th 
Ekdstakd initiate at an inconvenient time’ (Taitti. Sam. 7. 4. 8. 1); tha 
time is called ‘ inconvenient ’ when people feel uncomfortable ; and peopl 



initiate at the rotation of the ¥ear ' ; nere me mm ruwtuuu ^ w 
the sun’s passage from one side of the equator to the other land this 
takes place in the month of Magha].—( 3) The third indicative is the text- 
* They betake themselves to the Final Bath, not welcoming the water ’ ; 
if they had been initiated on the Full-Moon Day of the month of Chaitra, 
they would certainly welcome the water (as the weather becomes warm by 
that time) ; hence this also shows that it is the Full-Moon Day of the month 
of Mdgha (when it is cold and hence a bath is not very welcome). 



Adhikarana (SO) : If the Initiation is put off , the restric- 
tions relating to it should also be put off. 

SOTRA (38). 

JPORVAPAKSa]— " INASMUCH AS THE TrME OF INITIATION IS PRES- 
CRIBED, LF IT IS PASSED OVER, THERE SHOULD BE NO PUTTING 

OFF OF SUCH ACTS AS ARE .ESSENTIAL, AS THEIR TIME 
WILL HAVE ARRIVED.” 

Hhaxya. 

In connection with fche J yotiptoma, we read — ‘ Tasmad-diksito na 
dadati na pachati na juhoti ’ [‘Therefore on being initiated, one shall not 
make any gifts, nor cook, nor offer oblations’]* 

[At the dyaUspamo, on the "fifth or seventh or eighth day from the day of 
Initiation, Chore is JExt/mdJ.ng of the. Soma-juice ; — after all the three stages of this 
have been finished, there comes the Avabhrtha Bath ; — after which the restrictions 
imposed upon the Initiate, that he shall not make a gift and the rest, cease.] 

In regard to this, there arises the" question — If, on account of some 
obstacle emanating from man or -from God, the time of Initiation is passed 
over and the Initiation is put off [and as a necessary consequence the Juice- 
extracting and Avabhrtha. Bath also are postponed], — will the making of gift,, 
cooking and offering of oblation# [i.e. the cessation of the restrictions imposed 
upon the Initiate} also be put off— or not. ? 

On this question, fche POrrvapaksa view is as follows r — “ They shall 
not be put off ; because the acts of ’making gift, cooking and offering libations 
are essential, as is clearly shown by such Vedio texts as ‘ One should offer the 
Agnihotra throughout his life ’ ; and they can be omitted only on those 
days on which the Jyolistoma. along with its accessories is laid down as to 
be performed ; so that, barring those days, on all othor days, the acts in 
question must be performed, — as they have not been prohibited in reference 
to the days following those on which the Jyptiatoma is to be performed ; — 
hence the acts in question must be performed (they should not be put off), 
because their time will have arrived; [even though for some reason the 
Initiation, etc. might not have been performed, yet the time will have 
arrived all the same ; so that the Agnihotra and such acts must be performed 
even before the Avabhrtha ].” 

' SUTRA (39). 

[SiddhXnta]— In reality, they should be put off ; because they 

HAVE BEEN" PROHIBITED FOR ONE WHO HAS BECOME INITIATED ; 

TTTTfl CONDITION REMAINS THE SAME. 

Bhasya. 

The particle . * vd ’ (‘ in reality ’) sets aside the Purmpaksa view. 



It has been held (by the Purvapakain) that there should be no putting 
•off of the acts of making gifts and the rest.— But that is not right ; in reality, 
they should be put off; — why ?— because they have been prohibited for one who 
has become initiated ; i.e. tlley have been forbidden for th,e i/tUtMU&,-~nat 
in reference to the time of initiation. If it were taken to mean the latter, 
then it would involve recourse to indirect indication ; while in our explana- 
tion, the words are taken in their direct sense. Till the Ambhrlha Bath. 
is performed, the man remains an Initiate. So that the. condition remains 
the same, i.e., the sole condition for the not-doing of the acts in question is 
that the man is an initiate ; and this is equally present in both cases— during 
the time of the performance of the Jyotiafoma . as well m after the lapse 
of that time. From all this it follows that the nets in question should be 
.put off (till after the A mbhrtlta Bath). 



Adhikarana ( 11 ): Where the Jyotistoma has been put off , 
the ‘ Retrospective Homos ’ ( Pratihomas ) shall not 
be performed. 

SUTRA (40). 

In the said case there is no * Retrospective Homa ’ ; just as 
in the case of the previous Homas. 


Bhasya. 


In the case (dealt teth in the preceding Adhikarana) where the Jyotiftoma 



has been put off [by reason of the continuance of the restrictions regarding 
not doing the acts of cooking and the rest],- the Agnihotra and other Homas 
have not been performed (during the interval),— should the man count the 
omissions and perform the corresponding Retrospective Homas [which have 
been prescribed as expiation for. the omission of such essential acts as the 
Agnihotra and the like]— or not ? 

On this question, the Purvapakm view is as follows “ The omissions 
should be counted and the corresponding ‘Retrospective Homas’ should 
be performed. — Why so ? — Because the said Homas (of the Agnihotra and 
the rest) have been laid down as acts that must be performed ; so that, even 
when they have been omitted (at the right time), they have to be performed ; 
as it is only thus that their essential character (as acts that must be performed) 
is maintained. But of all those acts, it is only the Principal one that 
is essential ; and for the performance of that, much heed need not be paid 
to the time prescribed for it, -the case being like that of the flowing river ; 
hence, even though the prescribed time may have passed off, yet the omitted 
acts should all be counted up and their Principal parts alone should be 
performed. Just as the payment of fooding and wages bemg essential, 
even when the rieht time has lapsed, it is all counted up and paid up,- 





Adhikarana (12) : In * a case where the ‘ Udavasdniyd ’ 
has been put off, the ‘ Retrospective Homa ’ should 
not be performed. 

SUTRA (43). 

Also after the ‘ Avabhrtha Rath’, till the * UdavasanIya-I§ti ’ 

[IF CERTAIN HoMAS ARE OMITTED, THERE SHOULD BE NO 

‘ Retrospective Homa ; because they are 

PROHIBITED ACTS.' 

Bhdsya. 

The question to be considered next is— After the Avabhrtha, Bath, 
and before the UdavasSmya-Ispi, if certain Romas (like the Agnihotra) 
happen to be omitted by reason of obstacles due to an act of man or God 
(which leads to the putting off of the Udavasdniyd-Isti), — should the 
‘ Retrospective Homa ’ be performed — or not ? 

On this question, the Punrvapaksa view is as follows : — “ The ‘ Retros- 
pective Homa ’ must be performed ; because after the Avabhrtha Bath, 
the man has become freed from ‘ Initiation ’ (and its attendant restrictions) ; 
because the freeing of the man from the Initiations is the very purpose for 
which the Avabhrtha Bath is performed ; and hence after that it becomes 
incumbent upon the man to perform the Homas (of the Agnihotra and the 
rest); and as these. have not been performed [it follows that the expiatory 
‘ Retrospective Homa ’ must be performed].” 

In answer to the above, we have the following Siddhanta : — After the 
Avabhrtha, and before the U davasdniyd -Isti, — if the Romas have been 
omitted, there should be no ‘Retrospective Homa ’. — “ Why ? ” — Because 
they are prohibited acts ; there is a clear prohibition of the Agnihotra and 
other Homas in the following text — ‘The Agnihotra should be performed 
through this [Udavasamyd) Ispi, which resembles the Fire-laying Rite’; 
— here there is a distinct prohibition of the Agnihotra prior to the XJdavasdniyd- 
Isti ; and this prohibition persists till the time to which the Udavasamyd 
has been put off. It is only thus that the direct meaning of the text becomes 
accepted; under any other explanation, recourse would have to be had to 
an indirect indication.— Thus then, being prohibited, those Romas are such 
as ought not to be done ; and as such, when they have not been done (no 
wrong has been done, and hence) there is no expiatory * Retrospective Homa 



A mmr a-r .atvta (13) : When the 1 Retrospective Homo , 5 has 
been performed, the performance of the Agnihotra 
and other acts, which had- been omitted , 
should commence in the evening . 

SUTRA (43). 

Ik cash the * Retrospective Homa 5 33 performed, the Agnihotra 

AND OTHER HOMAS (iN RETROSPECT) SHOULD BE PERFORMED 
IN THE EVENING. 

Bha§ya. 

In regard to the cases cited (in the last two Adhikaranas), there arises 
the question — In the event of the ‘ Retrospective Homa ’ being performed, 
should the retrospective performance of the Agnihotra and other Homas 
commence in the evening ? Or in the morning ? 

Question — “ It has been settled that' there is to be no ‘ Retrospective 
Homa * [How then can this question arise ?].” 

Answer — -We take it for granted that it is performed, and then proceed 
to disouSs the said question; so that the present is a purely Hypothetical 
Discussion ; and it is introduced here with the view that it may be of use 
in the case of other similar instances. 

On the said question, the Pwrvapaksa view is that, 4 ‘there can be no 
restriction, as the performance is necessitated by the needs of the case 
[hence it should be done whenever the need arises] ”. 

In answer to this, we haye the following Siddhdnta : — If the ‘Retros- 
pective Homa’ is performed, then that retrospective performance of the 
Agnihotra and other Homas should commence in the evening. — “ Why so ? ” 
— Because it was with the evening-performance of tbq Agnihotra and other 
Homas that their omission began, and hence their retrospective performance 
should commence at the same point and should go on in the same order. 





Adktkarana (15) : The Homo, to be performed on * breakage 5 
offter contingencies is auxiliary to the 
Darsha-Purnamasa. 

■ SUTRA (45). 

[PUrvapaxsa]— “ The expiation should be performed in all cases 

W H ER E THE OCCASION ARISES ; THE DEFECT (SOUGHT TO BE 
RECTIFIED BY THE EXPIATION) APPLIES EQUALLY TO ALL.” 

Bhapya. 

In. connection, with the Darsha-Purnamam, we read — ‘ Bhinne jufoati, 
skanne juhoti ’ [‘ One should offer Homa when there is breakage; one should 
offer Roma when there is spilling ’]. 

In regard to this, there arises the question — Is this expiation consequent 
upon Breakage or Spitting to be performed at the Darsha-Purnamdsa only ? 
Or in all cases, wherever there is Breakage or Spilling 1 

On this question, the Purvapakga view is as follows t — “ Whatever 
expiation is prescribed in any context should be performed wherever there 
is any Breakage or Spitting. — Why ? — Because the defect applies equally to 
all ; the contingency under which the expiation is to be performed is the 
common one of Breakage or Spitting ; and this is what is meant to be the 
* defect * spoken of here. — Through ‘Context’, the expiation should pertain 
to the DarshaBurnamdsa only, but through ‘Syntactical Connection’, it 
pertains to other sacrifices also ; and ‘ Syntactical Connection ’ is more autho- 
ritative than ‘ Context \ — Hence it follows that the expiation is to be 
performed in all cases of Breakage or Spilling.” 


SUTRA (46). 


SHOULD BE IN THE SAME CONTEXT; BECAUSE THE 
WORD IS THE SOLE BASIS FOR IT. 


Bhd^ya. 


It is only when there is Breakage or Spilling in the some context that the 
expiation is to be performed.— Why ? — Because the word is the sole basis 
for it. The (expiatory) Romas in question are syntactically connected with 
what occurs in the same context ; hence it is that the word ‘ yajeta ’ 
( ‘should sacrifice’) forms the basis for the notion of the sacrifice accom- 
panied by the Homa in question. Such being the case, the Roma con serve 
a useful purpose only if it helps that particular sacrifice (in whose context 
it* is spoken of) ; otherwise, a result would have to be assumed, where there 
._,is no sentence speaking of such a result. For this reason, the indication of 
‘ Syntactical Connection ’ becomes rejected by this very fact of there being 
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no result (following from the expiation if performed apart from the Daraha- 
Purnamasa) ; and on the basis of this fact, due regard should be shown 
towards the indication of the ‘ Context 1 [and the Expiatory Soma should 
be taken as connected with the DarshaPunjamdsa only]. 

SUTRA (47). 

Also because the other acts are hot modifications 
(Ectypes) of that. 


Either the Agnihotra or the Jyotistoma (or such other sacrifices) is not a 
* modification * (Eetype> of the DarshaPurnamasa. If they were Ectypes 
of the DarshaPurnamasa, then, on the breakage or the spilling occurring at 
that sacrifice also, the Expiatory PLorm in question would have been per- 
formed. 






• ■ 



Adhikaeana (17): Even when there are several simultaneous 
* disconnections \ the Expiatory Rite should he performed. 
SUTRA (49). 

[Purvapaksa] C£ In the case of simultaneity (of several discon- 
nections), THE EXPIATION SHOULD NOT BE PERFORMED ; AS THE 
DECLARATION SPEAKS OF A SEPARATE DISCONNECTION.” 

Bhasya. 

Question : In a case where there is disconnection between the Prastotr 
and the Udgatr, as also between the Udgatr and the Pratihart T (at one and 
the same time),— should the prescribed expiation be performed or not ? 

[At the morning juice-extraction, when the Priests are going to recite the 
Bah^pcwmuma Hymn, they go out of the House in a line, one following the other 
and catching hoid of the end of his loin-cloth ; if any one of them loses hold of 
the cloth of the other, there is a break in the line ; this is what is meant by 
Disconnection * and the expiation laid down for this disconnection is that— (1) 
if the Udgatr happen to let go the other’s doth, then the sacrifice should be 
finished then and there and no sacrificial fees should be paid; and (2) if the line 
be broken by the Pratihartr, then, at that same performance, one should give away 
entire property \ The question that arises is that, when the line is broken 
by both these priests, should, or should not, the prescribed expiation be performed ?} 
On this question, the Purvapaksa view is as follows:—' 1 In the case 
of simultaneity, the expiation should not be performed.— Why ?— Because the 
declaration speaks of a separate disconnection ; what the texts lay down is an 
expiation on a separate disconnection. The ‘ disconnection 5 in the case in 
question is brought about by two persons, while what the text speaks of 
is the expiation when the disconnection is brought about by only one person, — 
either the Udgatr or the Pratihartr ; — that disconnection which is brought 
about by one man along with another man is not ‘ brought about by one 
man’ ; if it were done by one man, then it would be done by him ; what 
would be there to be done by the other man ?— From all this it follows 
that when two priests become disconnected at one and the same time, there 
is to be no expiation.” 

SUTRA (50). 

[SiddhInta]— In reality, there should be expiation, because 

THE CONTINGENCY HAS OCCURRED ; IT IS ONLY THE TIME 
' THAT IS ONE AND THE SAME. 

Bhd$ya. 

In reality, the expiation should be performed even in the case of simulta- 
neity ; because in that case also, the contingency has occurred, — in the 
shape of the disconnection , of the Udgatr and that of the Pratihartr. In a 
case where there is disconnection of two persons, both are disconnected, — 
one as well as the other ; because * disconnection ’ is only the separation of 
two persons who have been together ; and it subsists in both the persons 
also ; as the separation is done by one independently of the other ; and so 
also by this other (independently of the former).— I* is only the time that is 
one and the same ; and the sameness of the time does not ma}ce«the two dis- 
connections the same. — From all this it follows that even in a caso where 
there are Simultaneous disconnections, the expiation should be performed. 



At> tttc ar ana (18) : In the case of simultaneous disconnec- 
tions , there should he option between ‘ no Sacrificial 
Fee J and £ the Entire Property as the Fee \ 

SUTRA (51). 

On account of the two being mutually contradictory, 

THERE SHOULD BE OPTION. 

Bhdsya. 

In a ease where there is disconnection of both the ZJdgatr and the Prati- 
hartr, there arises the question — [There being two courses laid down, (1) 
the finishing of the sacrifice without paying any Sacrificial Fee and (2) finishing 
it with one’s entire property as the Sacrificial Fee] — should there be an option 
between * No Fee ’ and ‘ Entire Property as Fee ’ ? Or should it be both 
together ? 

To this question, the natural answer is that the two courses being 
mutually contradictory, there should be option ; that is, the two courses laid 
down are inconsistent with one another, — in one case no fee being given, 
and in the other, one’s entire property being given ; hence there should be 
option. 

SUTRA (52). 

[Objection] — “ In fact, both the courses could be adopted 
in different performances.” 

Bhdsya. 

The term ‘ va ’ (‘in fact ’) sets aside the view set forth above. 

“ It is not right that there should be option ; because both the courses 
are equally enjoined ; it is only thus that the declaration of the entire pro- 
cedure including all the details becomes followed. If there were an option, 
in one case one alternative would be rejected. Hence both the courses 
should be adopted together. — As for the argument that ‘ on account of the 
two courses being mutually contradictory, there should be option \ — our 
answer is that both the courses could be adopted in different performances ; 
it is for this reason that the injunctive term * should sacrifice ’ has been 
repeated twice ; so that when action would be taken in accordance with one 
injunctive word, one course (no fee) would be adopted,— and when the action 
would be taken in accordance with the other word, the other course ( entire 
property as fee) would be adopted. In this manner, there would be no 
inconsistency.— For this reason, both ihe expiations should be performed,** 



ADHYAYA VI, PADA V, ADHIK ARANA (18), 


SUTRA (53). 

[Answer]— Not so ; as only one course can be adopted 

AT ONE TIME. 


Bhdsya. 

It cannot be as has been suggested-Why I -Because only one course can 
be adopted at one time. In fact, the same sacrifice would have to be repeated 
over again, if, in the event of either of the two courses being not adopted 
the sacrifice were regarded as defective; in that case, in the event of the 
entire property being given away, the sacrifice would be defective, as the 
course of ‘ no fee 5 would not have been adopted ; the adopting of one course 
cannot imply the following of the other course. Then again*, the ‘ giving 
•of no fee’ and the ‘giving away of the entire property’ do not constitute 
the principal factors ; it is the sacrifice which would become connected with 
the performance equipped with accessory details (like the Sacrificial Fee and 
the rest). 

From all this, it follows that there should be option between the two 
•courses. 


■ 

7 f 
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Adhikabana ( 19 ) : In a case where the two Disconnections 
occur one after the other, the Expiation performed 
should be the one laid down in connection with 
the later Disconnection. 

SUTRA (54). 

In the case of one (Disconnection) coming after the other, the 

FORMER IS WEAKER, — AS IN THE CASE OF THE ORIGINAL 

Primary. 


Bhasya. 


The question that arises next is — In a case where the Disconnections 
occur oonsecutively, is the expiation to be performed to be that contingent 
upon the former Disconnection ? Or that contihgent upon the latter ? 

On this question, the Puwapaksa view is as follows : — “ Greater regard 
should be paid to the former one ; i.e. when the former Disconnection 
has occurred, and the performance of the expiation contingent upon it 
has become necessary, — so long as it is there, one cannot do anything in- 
compatible with it ; in fact, what is incapable of being done can never form 
the object of an injunction ; and there can be no doubt that it is the recogni- 
tion of the former Disconnection that comes first. For this reason, if there 
were something to be done which would not interfere with it, there would be 
nothing wrong in that being done. — * But where would the other alternative 
be adopted ? ’—In a case where the second Disconnection would occur 
alone by itself.— From all this it follows that greater regard should be paid 
to the former.” 

In answer to the above, we have the following Siddhanta : — In the 
case of one Disconnection coming after the other, the former is weaker. — Why ?— 
Whenever a verb speaks of something to be done, there is the concomitant 
notion that ‘«it should be done in the way it can be done ’. In the case in 
question, what is to be done can be done only in the way of rejecting what 
is due to the former contingency, not in any other Way. Hence the text in 
question must be taken to mean that ‘ the expiation to be performed should 
be one adopted after the rejection of that contingent upon the former Dis- 
connection 

Says the Opponent— “ As soon as the conception of the former expiation 
appears, it follows that any other conception to the contrary must be wrong 

Reply — But so long as the second conception has not actually appeared, 
it cannot be pointed out that ‘it is so and so 9 . Nor is it true that the 
first conception cannot appear until the second one has been denied; 
consequently the conception that is yet to come cannot be taken as denied 
by the first conception. When the second conception does actually 
appear, it can appear only as rejecting the former conception; and thus 
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ception ; — just as mine case of the original Primary ; that is, in the perform- 
ance of the Ectypes, the details appertaining to the original Primary Sacrifice 
are set aside by those appertaining to the Ectype itself ; and here too, the 
reason is the same (as the one we have put forward above),— namely, that 
the conception of what appertains to the Ectype cannot appear without 
setting aside the previous conception of what appertains to the original 
primary Sacrifice. And it is the conception of the accessory appertaining 
to the Original Primary that should be taken as appearing first ; because 
the performance of the Ectype stands in need of the knowledge of the 
original Primary. — “ But in this case, what appertains to the Ectype sets 
aside what appertains to the original Primary, on the ground that, while 
the former is directly declared (in a Vedic text), the latter can find room 
■ in the performance of the Ectype only indirectly through Inference (based 
upon the General Law that * the Ectype should be performed in the manner 
of the original Primary’).” — But as a matter of fact, even though directly 
declared, it could not set aside the other, if the meaning of the verb were 
not as we have explained above. Even though the conception of what 
pertains to the original Primary would be there, it would be set aside in 
the performance of the Ectype, simply because it could not be adopted.. 
From all this it follows that it is only reasonable that the latter con- 
ception should be regarded as more authoritative. 



Adhikabana (20) : Even when the Disconnection is that of 
the 4 Udgair the Entire Property should he given 
as the Sacrificial Fee.- 

SUTRA (55). 

If the Udgatr happen to be the last, then at the second 

PERFORMANCE OF THE SACRIFICE, THE ENTIRE PROPERTY 
SHOULD BE GIVEN AWAY ; AS IN THE OTHER. 

Bhdsya. 

Ia a case where the Disconnection of the Pratihartr comes first and 
then that of the Udgair , — as an expiation of the latter Disconnection, the 
performance of the sacrifice -should he finished at that same point without 
any Sacrificial Pee, and then the second performance of the sacrifice should 
be taken up. — In regard to this latter performance, there arises the question — 
At this second performance, what should be the Sacrificial Fee ? Should 
it be 112 (gold pieces ; which is the Fee prescribed for the sacrifice under 
normal conditions) ? Or the Entire Property (which is the Fee payable 
in cases where there is Disconnection of the Pratihartr) i 
s On this question, the Purvapaksa view is as follows : — “ It should be 
a hundred and twelve. — Why ? — It is thus declared — ‘ At that performance, 
one should give what one had intended to give at the previous performance ’ j 
and' at the previous performance, the Sacrificial Fee payable was the one 
that hhs been prescribed for the normal Jyotistoma (which is 112) ; hence 
it fellows that at the second performance (which would be the normal 
perforznance), the Fee should be 112.” 

In answer to this, we have the following Siddhdnta :■ — At the second 
performance, one should give away the entire property, — as in the other— 
i.e. as on the previous day, the entire property would have been given away. 
— “ Why should the entire property have been given away on the previous 
day ? ” — In consequence of the disconnection of the Pratihartr ; at the dis- 
connection of the Pratihartr (which had taken place on the previous day, 
prior to the disconnection of the Udgair), the Fee * intended to be given * 
must have been ‘the entire property’, in supersession of the 112 (the 
normal fee prescribed for the Jyotistoma). — “ But on the previous day, he 
had intended to pay 112 also (the normal fee).” — True ; but by the giving 
away of the * entire property that (112) also becomes given away (as 
part of the ‘ Entire Property ’) ; hence it is the ‘Entire Property’ that 
should be taken as * what was intended to be given on the previous day — 
“ But it is possible that one’s ‘ entire property ’ may be less than 112.” — ■' 
Not so ; when the normal fee is 112, the ‘ entire property ’ must be more 
than that. — Then again, on the previous day, the man could not have 
intended to give 112 ; — that alone is said to be ‘ intended to be given away ’ 
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which is actually given away subsequently ; — and 112 is not actually given 
away on the previous day ; — hence f that cannot he regarded as ‘ intended 
to be given away If there were such a notion, it would be entirely false ; 
while we have to deal with what is absolutely true. 

“ The ‘ entire property ’ also has been precluded (by the ‘no fee ’ 
consequent upon the subsequent disconnection of the XJdgatr); hence that 
also cannot be regarded as ‘ intended to be given ’ and such a notion 
would be entirely false.” 

Not so, we reply. The performance of the Jyoti$toma that we are 
considering is that which is accompanied by a repetition (due to the dis- 
turbance caused by the disconnections and the consequent expiations) ; 
and while it is true that in the first performance, the giving away of the 
entire property is precluded as being inconsistent with the ‘ no fee yet, 
. in the second performance, the giving away of the entire property is actually 
enjoined; and in this there is>no inconsistency; because it is practically 
the same performance of the same sacrifice, — and at this same was the 
Pratihartr disconnected; — hence ‘the entire property’ precludes the 112, 
and becomes ‘ what is intended to be given — From all this it follows that 
in the case in question, the entire property is to be given away. 



Adhikabana (20) : Even when the Disconnection is that of 
the 4 TJdgatr the Entire Property should he given 
as the Sacrificial Fee. • 

SUTRA (55). 

If the Udgatb happen to be the last, then at the second 

PEBFOEMANCE OF TH E SACRIFICE, THE ENTEBE PBOPEBTY 
SHOULD BE GIVEN AWAY ; AS IN THE OTHEK. 

Bhasya. 

In a case where the Disconnection of the Pratihartr comes first and 
then that of the Udgatr, — as an expiation of the latter Disconnection, the 
performance of the sacrifice -should be finished at that same point without 
any Sacrificial Pee, and then the second performance of the sacrifice should 
be taken up. — In regard to this latter performance, there arises the question — 
At this second performance, what should be the Sacrificial Pee ? Should 
it be 112 (gold pieces ; which is the Pee prescribed for the sacrifice under 
normal conditions) ? Or the Entire Property (which is the Pee payable 
in cases where there is Disconnection of the Pratihartr) ? 

«, On this question, the Purvapaksa view is as folldws : — “ It should be 
a hundred and twelve. — Why ? — It is thus declared — ‘ At that performance, 
one should give what one had intended to give at the previous performance ’ ; 
and' at the previous performance, the Sacrificial Pee payable was the one 
that hks been prescribed for the normal Jyotistoma (which is 112); hence 
it follows that at the second performance (which would be the normal 
performance), the Pee should be 112.” 

In answer to this, we have the following Siddhdnta At the second 
performance, one should give away the entire property, — as in the other— 
i.e, as on the previous day, the entire property would have been given away. 
— “Why should the entire property have been given away on the previous 
day I ” — In consequence of the disconnection of the Pratihartr ; at the dis- 
connection of the Pratihartr (which had taken place on the previous day, 
prior to the disconnection of the Udgatr), the Pee ‘intended to be given ’ 
must have been ‘the entire property’, in supersession of the 112 (the 
normal fee prescribed for the Jyotistoma ). — •“ But on the previous day, he 
had intended to pay 112 also (the normal fee).” — True ; but by the giving 
away of the ‘entire property’, that (112) also becomes given away (as 
part of the ‘Entire Property’); hence it is the ‘Entire Property’ that 
should be taken as * what was intended to be given on the previous day ’. — 
“ But it is possible that one’s * entire property ’ may be less than 112.” — 
Not so; when the normal fee is 112, the ‘entire property’ must be more 
. than that. — Then again, on the previous day, the man could not have 
intended to give 112 -that alone is said to be ‘ intended to be given away ’ 
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which is actually given away subsequently ; — and 112 is not actually given 
away on the previous day ; — hence f that cannot be regarded as ‘ intended 
to be given away ’. If there were such a notion, it would be entirely false ; 
while we have to deal with what is absolutely true. 

“The ‘entire property’ also has been precluded (by the ‘no fee’ 
consequent upon the subsequent disconnection of the Udgatr ) ; hence that 
also cannot be regarded as ‘ intended to be given ’ and such a notion 
would be entirely false.” 

Not so, we reply. The performance of the Jyotistoma that we are . 
considering is that which is accompanied by a repetition (due to the dis- 
turbance caused by the disconnections and the consequent expiations) ; 
and while it is true that in the first performance, the giving away of the 
entire property is precluded as being inconsistent with the ‘ no fee yet, 

. in the second performance, the giving away of the entire property is actually 
enjoined; and in this there is>no inconsistency; because it is practically 
the same performance of the same sacrifice, — and at this same was the 
Pratihartf disconnected -hence ‘the entire property’ precludes the 112, 
and becomes ‘ what is intended to be given \ — Erom all this it follows that 
in the case in question, the entire property is to be given away. 


Adhikaeana ( 21 ) : If there is ‘ disconnection 5 at the 
i Ahargana sacrifices all the sacrifices do not have 
to be repeated. 

SUTRA (56). 

IN CONNECTION WITH THE * AhARGAMA ’ SACRIFICES, THAT ONE SACRIFICE 
ALONE HAS TO BE REPEATED DURING THE PERFORMANCE OF 

which the ‘ Disconnection ’ has occurred ; 

BECAUSE EACH OF THE SACRIFICES IS 
A DISTINCT ACT. 



There is a set of sacrifices (Dvadashaha and the rest) which are called 
by the collective name ‘ Ahargana 5 ; during the performance of this set of 
sacrifices, if, on any day, the * disconnection ’ of the Udgatr occurs [and as 
a consequence, the performance is finished at that same point without any 
sacrificial fee, and the performance of the saorifi.ee has to be repeated], — 
there arises the question-— At the second performance, should the entire 
set of sacrifices be repeated ? Or .only the one at which the disconnection 
has taken place t 

On this question, the Purvapaksa view is as follows: — “The entire 
set of sacrifices should be repeated ; — why ? — because the entire set becomes 
defective by reason of the non-performance of the sacrifices that would have 
followed the point at which the disconnection took place ; hence the entire 
set should be repeated.” 

In answer to this, we have the following Siddhdnta : — That alone should 
be repeated at which the disconnection has occurred. — -Why ? — Because each 
of the sacrifices (making up the ! Ahargana ’ ) is a distinct act ; that is, each 
sacrifice stands by itself, and no one sacrifice is auxiliary to another. Then 
again, the word in the text is ' ispvd % which means * having completed the 
sacr ifice %— not * the sacrifice along with its auxiliaries * ; the other sacrifices 
of the set, which would help in the entire performance, are already there, 
and will accord the required help. Hence only that one has to be repeated 
(during which the disconnection has taken place). 


End of Pddav of Adhydya VI. 


ADHYAYA VI. 

PADA VI. 


Adhikarana (1) : At the 4 Satra 5 all the sacrifices should 
he such as belong to the same 4 Kalpa 

SUTRA (1). 

In a case where several persons join together in sacrificing, 

THEY SHOULD ALL BELONG TO THE SAME * KALPA ’ ; AS IT IS 
ONLY THUS THAT THERE WILL BE FREEDOM FROM DEFECT; 

AS IN THE CASE OF THE ORIGINAL PRIMARY SACRIFICE. 

Bhasya. 

Satras are the subject-matter of the present discussion; these are 
spoken of in such texts as— -(a) ‘ Saptadashmm'&h satrcmasiran ’ [‘At least 
seventeen persons should take part in the Satra’] ; — -(&) ‘ Ya evariwidvdmsah 
saframdsate ’ -[‘Those who knowing thus undertake the Satra ’] ; — (c) ‘ Ya 
evmnmdoamsah satramupayanti ’ [‘Those who knowing this have recourse 
to the Satra • 

In regard to these Satras, there arises the following question — Are 
persons belonging to the same Kalpa and those belonging to several Kalpas 
entitled to join together for the performance of a Satra ? Or must they 
all belong to the same Kalpa ? 

Question — “What is the meaning of persons ‘belonging to the same 
Kalpa ’ ? ” 

Answer — There is a rule to the effect that — ‘The Ndrdshamsa should 
be the second Praydja for persons belonging to the following gotras— 
Rdjanya, Atri, Badhryashva, Vasistha, Yavrvya, ShwiaJca, Kanva, Kashyapa 
and Sahhrti ; and it should be the Tanunapdt for others ’.—According to 
this rule, some persons (those mentioned first) belong to the '‘Ndrdshamsa- 
Kalpa while ‘ others belong to the ‘ Tarmnapdt-Kalpa \ 

To the question propounded above, the natural answer that suggests itself 
is that — In a case where several saerificers join together, those alone should 
undertake the Satra who belong to the same Kalpa . — -Why so ? — Because 
it is only thus that there will be freedom from defect ; otherwise, the performance 
would be defective for that man whose Kalpa would not he followed in the 
performance; [that is, if some of the seventeen belong to the Ndrdshamsa- 
Kalpa and the rest to the Tanunapat-Kalpa, then in the performance of 
the. second Praydja, if the Ndrdshamsa is adopted, the performance becomes 
defective to that extent, for those of the saerificers whose second Praydja 
should be the Tanunapdt] ; — and just as in the case of the original Primary 
Sacrifice {Jyotiftoma), unless the performance is free from defects, the 
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desired result is not obtained, so also in the case in question, the proper 
result would not follow (when the performance is defective). 

SUTRA (2). 

[P&BTAPAK^USr’S ARGUMENT] — “ In FACT, ON THE STRENGTH OF DIRECT 
DECLARATION (EVEN PERSONS OF DIFFERENT ‘ KaLPAS ’ MAY 
JOIN TOGETHER), — AS IN THE CASE OF THE HEAD [OB 
THE ‘AsHERA ’ CURD].” 

Bhasya. 


The term ‘ va ’ (‘ in fact ’) rejects the view set forth above. 

“It is not correct to say that persons belonging to diverse 4 Kalpas ’ 
are not entitled to join together (in the performance of a Satra) ; in fact, they" 
also are perfectly entitled.—* How so ? ’■ — Because it is open to all men, 
without any distinction, to be performers of the sacrifice, and there is no 
prohibition regarding persons ‘belonging to diverse 4 Kalpas ’. — 4 It has been 
pointed out that if persons of diverse Kalpas join together, then the per- 
formance becomes defective (for some of them).’ — Our answer to this is that, 
even so, it should be permissible on the strength of the direct declaration ; the 
general injunction includes all persons— also those belonging to diverse 
Kalpas. Under the circumstances, the defectiveness would be set aside, as in 
the case of the Head ; that is, there is the injunction that 4 one should 
place the human head’ (TaittL Sam. 5. 2. 9. 2), and this touching of the 
heads of dead bodies, even though forbidden in Smrtis, is done on the 
strength of the direct declaration [without incurring any sin or defect) ; 
and it should be the same in the case in question also ; [i.e. even persons 
belonging to diverse Kalpas should be admitted on the strength of the 
general injunction, and this should not be the cause of any defectiveness in 
the performance]. 

44 Or we may read 4 ashiravat ’ (in place of 4 shiromt \ in the Sutra). The 
meaning in this case would be as follows : — There is the injunction that 
‘ at the Jftapeya one should live on Clarified Butter — for the purpose 
of obtaining this Clarified Butter a cow is brought over, milked, and sent 
away ; and then, for the securing of the Ashira-Guird (needed for cleaning 
the Soma), they bring in another cow, on the strength of a direct declara- 
tion ; — in the same manner, in the case in question also, the admission of 
persons of diverse Kalpas might be permitted on the strength of the direct 
declaration.” 

SUTRA (3). 

[Answer] — It cannot be so; because the declaration 

IS NOT IN REFERENCE TO ANYTHING. 

, . Bhasya. 

It has been argued that— 4 persons belonging to diverse Kalpas also arc 
entitled to join together in the Satra ’ ; but this is not right ; in fact, only 
persons belonging to the same Kalpas can be so entitled. — Why so ?— 
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Because it is only thus that there can be freedom from defectiveness. — It has 
been argued that “ even though defective, the sacrifice would be regarded ; 
as duly accomplished, on the strength of the direct declaration”. — But 
that cannot be ; because the declaration is not in reference to anything. On 
the strength of a declaration, only that much can be assumed without which 
assumption the declaration remains meaningless; in case the declaration 
(regarding the performance of Satras) had been made in reference to persons 
belonging to diverse Kalpas, then-, with a view to save the declaration from 
becoming meaningless, it might be assumed that persons belonging to diverse 
Kalpas also may join in the performance of the Satra . As a matter of 
fact, however, the declaration in question has not been made in reference 
to persons belonging to diverse Kalpas ; and this declaration would serve a 
useful purpose if taken in reference to persons belonging to the same 
Kalpa. From all this it follows that persons belonging to diverse Kalpas 
are not entitled to join together (for the performance of Satras). 

SUTRA (4). 

[Objection] — *' They should be entitled ; because it is fob the 

PURPOSES OF THE SACRIFICE, — LIKE THE UdIJMBARA ” 

Post. 



“ Persons belonging to diverse Kalpas should be entitled to join together 
at the Satra. — Why ? — -Because the Kalpa is for the purposes of the sacrifice ; 
he. for persons belonging to the Vashistha, and other gotras the Nardshamsa- 
Kalpa is only a means for the accomplishment of the sacrifice; — and the 
act of sacrifice is common to all persons; so that, even when it is accom- 
plished by means of another’s. Kalpa, it is accomplished all the same for 
all men. Just as, when it is laid down that ' Having made the Udumbara 
Post of the same height as the sacrificer, they cover it up — by whosoever’s 
height the Post is measured, the sacrifice performed with that post becomes 
accomplished for all other sacrificers also. — The Siddhdntin might argue thus— 
4 [When the text lays down the Narashamsa as the second Praydja for certain 
performers] the Syntactical Connection connects that Praydja with certain 
particular persons (not with all) ; and this would set aside the fact of its 
being for the purposes of the sacrifice (and hence pertaining to all persons), — 
which fact is indicated only by Context [and Context is weaker than Syntactical 
Connection ].’ — It is not so, we reply ; because if that were so, then a result 
would have to be 'assumed. — ■* But in the other case also, it is necessary to 
assume a transcendental result.’ — To that our answer is as follows — True, 
it has to be assumed ; but it is assumed, in that case, on the strength of the 
aotual declaration of the entire procedure being taken to be syntactically 
connected as 4 one sentence ’ ; while in the other case, the declaration also 
would have to be assumed, and then -the Syntactical Connection with it. — 
It might be argued that 4 it might be syntactically connected with some 
declaration found somewhere in the Veda’.— Even so, the Syntactical 
2& '■ 
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Connection, so assumed, being with a sentence out of the Context and far 
removed, — would be far more complicated than that based upon the declara- 
tion in the same Context.” 

SUTRA (5). 

[Answer] — That cannot be; as that (Kalpa) is the 

PREDOMINANT FACTOR. 



What has been asserted above is not possible ; as that is the predominant 
factor ; i.e. the Kalpa in question is something that subserves the purposes 
of the Man. — “ How so ? ” — For persons belonging to the Vashistha and 
other gotraa. the Nordshcmsa (as the second Praydja) forms an integral 
part of the sacrifice ; and when, for any man, something is an integral part 
of the sacrifice, that sacrifice accomplishes its results for him only when it is 
associated with that something ; hence the sentence should be construed 
to mean that, for persons belonging to the Vashistha gotra. the sacrifice 
accomplishes its results only when it is associated with the Narashamsa. 

SUTRA (6). 

AS REGARDS THE ‘ UDUMBARA POST ’/IT SUBSERVES THE PURPOSES 
OF SOMETHING ELSE, — LIKE THE PAN. 

Bhasya. 

It has been argued (by the Purvapak#in ) that “as in the case of the 
Udwmhara Post, so it should be in the present case also — But as a matter 
of fact, the U dumber a Post subserves the purposes of something else ; and 
the sacrificer is found to be declared as an accessory (to the Post, as supplying 
’' a measure for its height). — “ But in the case of the Post also, the declaration 
of the entire procedure might indicate the predominance of the man 
(sacrificer That does not affect our position. In the case of the Post, 
if it has been measured by the height of one sacrificer, it becomes ‘ a post 
measured by the sacrificer’ s height for all men ; while in the case in question, 
the ‘ Kalpa ’ adopted by one sacrificer does not become adopted by all.— ~ 
It & in this sense that the Post is subservient to the purposes of something 
else, — like the Pan ; i.e. just as when it is declared that ‘ With the Cake-pan 
they winnow the husks’, the husks are understood as to have been win- 
nowed by means of the Pan which is really meant for something else (the 
baking of the Cake), — in the same manner in the case of the Post also. 

‘ SUTRA (7). 

[Objection] — “ It could be done by another also ”, — if this be 
urged [then the answer would be as given in the 
■ . ’ next Sutra]. 

Bhasya. , . 

If you urge the following argument— “ The measuring of the Post is 
done by the sacrificer ; this purpose can be served, by the sacrificer at a certain 


ADHYAYA VI, PA DA VI, ADHIK ARANA (l). 


1157 


sacrifice by himself, or by another aacrificer ; so "that the measuring could 
be done by the sacrifieer of another performance also,” — [then our answer 
is as follows] — 

SUTRA (8). 

[Answer] — That cannot re ; as there is only one sackificer spoken 

OF ; THE OTHER HAS NOTHING TO DO WITH IT ; AND THERE IS 
NOTHING TO QUALIFY THE WORD. 

Bhdsya. 

Our answer is as follows — The sacrifieer of another performance cannot 
come in (as supplying the measure of the height of the Post). There is 
nothing to qualify the term ‘ sacrifieer with the help of which there could 
be any restriction (as to which sacrifieer is meant) ; but this much is certain 
that only one sacrifieer is meant ; so that the work to be done by the 
sacrifieer ’ cannot be done by two persons ; and hence no other sacrifieer 
can be brought in, — Says the Opponent : — “ The one man may be some 
other sacrifieer, who will do all that is to be done by the Sacrifieer. ’ ’ — That 
cannot be so ; because the entire declaration of the sacrifice along with its 
accessories is addressed to the person who desires" the results expected to 
follow from that sacrifice. Further, in regard to the measuring of the 
TJdumbara Post, the word ‘ sacrifieer 5 has not been qualified in any way ; 
hence no other sacrifieer can come in. 

SUTRA (9). 


[Objection] — ** But, inasmuch as there is a combination (of 

PERSONS BELONGING TO DIVERSE * KALPAS ’), THE CONTINGENCY 
CEASES, BECAUSE WHAT IS LAID DOWN IS SPECIFICALLY IN 
REGARD TO THE PERFORMANCE BEING BY PERSONS OF THE 
VaSHISTHA-GOTRA ONLY ;— JUST AS THERE IS IN THE 
CASE OF THE ‘ BrHAT ’ AND ‘ RATHANTARA 


The particle ‘ tu ’ (‘but’) implies the rejection of the view set forth 
above. 

“ In the ease of there being several sacrifices, there is a combination 
of persons belonging to diverse Kalpas, and hence the contingency ceases ; — 
why ? — because what is laid down is specifically in regard to the performance 
being by persons of the V ashistha-gotra only; i.e. at such a performance the 
use of the Ndrashamsa (as the second Praydja) is contingent, — and in another 
case (where ^he performance is by persons of other gotras), the use of the 
Tanunapat (as the second Prayaja) is contingent. Now in a case where both 
'these persons are performing the sacrifice jointly, the performance cannot 
be accomplished by either of them singly ; hence no one of them is the 
performer in this case ; — so that, if the person belonging to the Vashis{ha- 
gotra alone is not the only performer, then what -i^: contingent upon that 
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being the case (e.g. the use of the Nardshamsa) cannot be done ; nor that 
which is contingent upon the other condition (of the performer belonging 
to a gotra other than Vashisfha) ; — each of these nullifying the other. — 
Just as in the case of the * Brhat ’ and ‘ Rathantara ’ ; that is, when the text 
declares that * the Brhat-Rathantara Prstha should be used \ then what is 
intended to be accomplished cannot be accomplished by the use of either 
^ the Brhat alone or the Rathantara alone ; as in that case, neither the Brhat 
alone nor the Rathantara alone is the condition laid down. — Similar are the 
circumstances attending upon the case we are considering.” 

StJTRA (10). 

In beauty, the connection being with the performance as a 

WHOLE, IT FOLLOWS THAT THERE SHOULD BE NO CESSATION ; 

SPEC IALL Y BECAUSE HE IS RELATED TO IT AS THE 

‘Master \ 

Bhdsya. 

The phrase * api va ’ (‘ in reality ’) implies the rejection of the view set 
forth in the preceding Sutra. 

To the performance as a whole, each singlo person is related only as a 
performer ; — hence there should be no cessation of the contingent details. — 
“ But how can there be a performance of the act as a whole ‘l ” — Because he 
is related to it as the ‘ Master ’ ; the persons belonging to the Vaahispha 
and other gotras, — by themselves, — are related to the act as ‘ Master ’ ; the 
act is beneficial to men ; and as such, it can bring its fruit to each of thorn ; 
thus it is that each of the persons would be the ‘ performer ’ of the act ; — 
and consequently, all the details contingent upon such a person being the 
‘performer* should come in. — Just as in the case of the declaration * give 
this to Tu^da’s mother \ the thing is given to her, even though she is the 
mother of both Twpia and Dapittha (and not of Twpda only) ; and this 
on the ground that the whole ' of her is the mother of Tunda, and her 
motherhood is not distributed (in parts) between her sons. The case we 
are considering is similar to the case cited. — From all this it follows that 
persons belonging to diverse ‘ Kalpas ’ are not entitled to join in the Satra. 

SUTRA (11). 

In the case of the two Samans (Brhat and Rathantara), their 

CONNECTION IS WITH A PART OF THE ACT, DUE TO ITS PROLONGA- 
TION ; HENCE THEY COME TO BE RELATED AS ACCESSORIES ; 

IT IS FOR THIS REASON THAT IN THAT CASE THERE 

IS EXCLUSION. 

Bhdsya. 

It has been argued that “ the present case should be dealt with like 
the case of the Brhat and Rathantara Samans ”, — This has got to be refuted. — 

■lit iit i lliit fi !l ’..-I''. lit* iiiail - t» ■ 
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As regards the two Sdmans, Brkat and Rathantara, they are connected with a 
part of the action due to the contingent prolongation of the performance ; 
so that, in that case, both the Sdmans, not one of them, are the means of 
accomplishing the aet. The connection of the Sdmans is with a part of 
the Hymn, — not with the entire Hymn ; and the Sdman is spoken of here as 
a subordinate accessory, the Hymn being the predominant factor ; hence it 
is only natural that in this case there should be exclusion. 


Abhik arana (2) : To the performance of the ‘ Kuldya- 
sacrifice \ the King and his Family-Priest are 
both jointly entitled , even though they belong to 
different 4 Kalpas 7 . 

SUTRA '(12). 

[PObvapaksa] — “ It is one person qualified by duality ; hence 

THEY SHOULD BELONG TO ONE ; AS IN THE ' CASE OF 

the Hand.” 

Bhasya. 

There is the text — * Siena rdjapurohitau sdyujyakdmau yajeydtdm 7 
;[* Desiring absorption, the King-Family-Priest should perform this (Kuldya) 
sacrifice ’]. 

In regard to this, there arises the question — “ Who are the persons 
meant;? — The two Family -Priests of the King ? Or the King and his Family - 
Priest ? 

On this question, the Purvapaksa view is as follows : — “ The two Family- 
Priests of the King are meant. — How ? — -The Dual ending appears at the end 
of the term ‘ purohita * (family- priest), and as such it can only signify the 
duality of what is denoted by that term; — it is the Family-Priest who is 
directly denoted by that term, not the King ;— because the term ‘ purohita ’ 
can denote the Purohita (Priest) only; while it is only through indirect 
indication of both the persons simultaneously being the substratum of 
duality that the Dual ending could take in the King also. — ‘ But one King 
could not have two Family-Priests ; bepause the injunction regarding the 
Priest is in the form should appoint the priest Purohitam vrnita ’), where 
the singular number attached to the Predicate must be regarded to be 
significant.’ — The answer to this is that, what we have suggested would be 
possible on the strength of the Direct Declaration (where the term, ‘ puro- 
hita/u ’ actually appears with the Dual ending) ; and what is there that 
could not be regularised by Direct Declaration ? It is for this reason that 
two Priests should be understood to be spoken of.— Just as in the case of the 
declaration ‘ AhjalinS juhoti ’ (‘ Offers the oblation with joined hands’), 
the two hands of the same person are understood to be meant, though, 
ordinarily, it is not right for the left hand to be used for this purpose 
[yet, when the text declares in so many words that the oblation is offered 
by the two hands, the use of the left hand becomes regularised; — in the 
same- manner, in the case in question, though, ordinarily, it is not possible 
for a King to have two priests, yet, when it is so declared, two.Priests will 
have to be employed].” 
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StJTRA (13). 

[Answer to the POrvapaksa] — But it cannot be so ; because 
SUCH CANNOT BE THE MEANING OF THE WORD. 

Bhasya. 

The particle ‘ tu ’ (‘ but ’) implies the rejection of the view set forth in 
the above Sutra. 

It cannot be so ; — Le. it is not right that there should be two Priests 
why ? — because such cannot be the meaning of the word ; the word 
( ‘ rdjapurohitau ’ ) cannot signify two Priests ; — one King can have only one 
priest, as is made clear by the singular number attached to the predicate 
in the injunction * Purohitam karoti ’ (‘appoints the priest ’), where due 
significance must attach to the singular number. — “It has been pointed 
out that there would be two Priests on the strength of the declaration to 
that effect.” — The answer to that is that the idea in question cannot be 
based upon a declaration; because what the term ‘ Priest ’ connotes 
is a tprtain degree of embellishment ; so that even though appointed, one 
would not be a ‘ priest ’ (unless he had that embellishment). 

SUTRA (14). 

Further, inasmuch as the purposes are separately mentioned, 

THE CONNECTION SPOKEN OF CANNOT BE WITH TWO PERSONS 
OF THE SAME KIND. 

Bhd§ya. 

The purposes are found to be spoken of separately— 4 Spiritual Power 
is the glory of the Brdhmana, Heroism is the glory of the KsaWrvya which 
means that each of these two castes is connected with each of the two 
purposes. — From this also it is clear that two Priests are not meant— (one 
Ksattriya and one Brahmaryi are meant), . 

StJTRA (15). 

AS REGARDS THE HAND, IT IS SUBSIDIARY ; HENCE THE CONNECTION 
COULD NOT BE UNDERSTOOD AS BEING WITH ANOTHER 

(right hand). 



It has been urged (by the Pwrvapaksin, under Su. 12) that “ it is for 
this same reason that the two hands of the same man are taken as forming 
the Anjali (even though ordinarily, the left hand is regarded as unfit for use) 

— In the case of the Hand, it is only right that it should be so ; because it 
is subsidiary', i.e. in tM forming of the AhjaU (‘joined Hands’), the left 
hand is subsidiary to the right hand ; as without the left hand there could 
be uo Anjali ; certainly the two right hands are not called ‘ AnjaVi — 



Hence in the ease in question, ‘ the King and the Priest should be meant. — 
“ The compound ‘ rdjapurohitau ' may be expounded as an Ekashem com- 
pound, standing for ‘ the King' 3 Priest ' and * the King's Priest ' (i.e. two 
royal priests) ; so that two royal priests may offer the sacrifice in question.” 

The answer to this is that two * royal Priests ’ cannot be ‘ desirous of 

absorption ’ ; it is only the King along with his Priest who can have a com- 
mon purpose in view, — not. one Priest along with another Priest ; because 
both of them would be called ‘ Priests ’ by virtue of acting for the King, — and 
not of desiring the King. Then again, the term ‘Priest’ connotes a certain 
degree of embellishment. — “Under your view, a recourse to indirect indica- 
tion becomes necessary.” — The answer to that is that, in the absence of 
Direct Assertion, recourse may be had to Indirect Indication ; for instance, 
when it is said that ‘ he is sitting, in the Fire what is meant is (npt that 
. he is actually sitting in the fire , but) that ‘ he is sitting in the hot pit ’ [the 
term * fire ’ being taken as indirectly indicating the hot pit , as what it 
directly denotes, the actual fire, is not applicable]. 

From all this it follows that * the King and the Priest ’ are meant by 
the compound ‘ rdjapurohitau \ 
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Adhikaeana (3) : The BmJimcma alone is entitled to 
p&fw'm the Satra. 

SUTRA (16). 

[PUrvapaksa]— 5 The Satras are for all castes; as there is ho 

• DISTINCTION.” 

Bhasya. 

Satras form the subject-matter for consideration. They have been laid 
down in such texts as — * Those who, knowing this, betake themselves to the 
Satra * those who knowing this undertake the Satra \ 

In regard to this, there arises the question — Are the Satras for all the 
three castes ? Or for Brdhmanas only ? 

On this question, the Purvapaksa view is as follows *. — “ Satras should 
be for all castes ; — why ? — because there is no distinction ; the texts speak 
•of no such distinction as that ‘Satras are for such and such castes, and not 
for such others’. Hence it follows that all 'three castes should be entitled 
to perform Satras 

StJTRA (17). 

[PUrvapaksa concluded] — “Also because we find texts 

INDICATIVE OF THE SAME CONCLUSION.” 

Bhasya. 

“ For the following reason also we conclude that Satras are for all the 
three castes. — ‘ For what reason ? ’ — Because we find texts indicative of the 
same conclusion. Says the text— ‘ For the Brahmaiyi, one should sing the 
Brahma-sdman called Barhadgira, for the Ksattriya, that called Pasthur- 
ashma, and for the Vaishya, that called Bayobdjiya ’ ; this text relates to the 
Dvddashdha sacrifice (which is a Satra), and speaks of the Brahma-sciman; 
and herein we find the Ksattriya and the Vaishya also mentioned. This 
also shows that all the three castes are entitled to perform the Satra.” 

SUTRA (18). 

[Siddhanta]— In reality, they should be for Brahmanas only ; 

AS THE OTHER TWO CASTES CANNOT OFFICIATE AS 

, ■ ■’ ,, : Priests. ... . ;a.. : 4'A. 

Bhasya. 

The term 4 va ’ (‘in reality ’) implies the rejection of tire view set forth 
above. 
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It is not true that Satras are for all the three castes ; in fact they should 
be. for Brdhmanas only . — Why ? — Because the other two cannot officiate as 
priests ; as a matter of fact, Priesthood has been forbidden for the Ksattriya 
and the Vaish/ya ; and a performance of the Satra (at which the sacrificers 
themselves act as Priests) would become defective if the sacrificers themselves 
did not act as priests. — From this it follows that Satras are to be performed 
by Brahvmnas only. 

SIJTRA (19). 

[Objection] — "It could be so, on the strength op the direct 
declaration”, — if this be urged [then the answer would be 
as given in the following Sutra]. 



Says the Opponent — “ Your view is that ‘if the Ksattriya and the 
Vaishya were to perform the Satra, the performance would be defective (as 
they could not act as priests, and at a Satra every sacrificer must 
act as a priest) — but on the strength of Direct Declaration that ‘ at the 
Satra, the sacrificers are Priests the Ksattriya and the Vaishya, when per- 
forming the Satra, could act as Priests.— ‘ But who are the Sacrificers ? ’ — 
All those, even Ksattriyas and Vaishyas, who, desiring the particular results, 
undertake the performance of the Satra, are to be regarded as its ‘ Sacrificers ’ ; 
and, as such, on the strength of the declaration quoted above, Priesthood 
should be taken as enjoined for all of them. — On this, the following argument 
may be- urged— 4 The declaration speaks of the Priesthood of only those 
persons for whom it is possible ; and it is possible for Brdhmanas only ; as 
it has been distinctly forbidden for the Ksattriya and the Vaishya ; so that 
the injunction of Priesthood cannot apply to these latter’.— But it is not 
so ; just as the declaration in question is taken as injunctive of the hitherto 
unknown Priesthood of the sacrificing Brdhmanas , — -so also the same declara- 
tion may be taken as injunctive of similar Priesthood of the sacrificing 
non-Brdhmanas also. — From all this it follows that even Ksattriyas and 
Vaishyas, when duly invested with Priesthood, can perform the Satra.” 

SUTRA (20). 

[Answer] — What the declaration lays down is only 
‘ Mastership ’. 

Bhasya. 

It cannot be as has been urged in the preceding Sutra. It is ‘ Master- 
ship ’ that is laid down in the text ‘ With such and such desires they should 
undertake the Satra ’ ; it does not lay down ‘ Priesthood ’. — " But Priesthood 
has been laid down in the text * Those who are sacrificers are the Priests ”. — 
The answer to this is that that also is not so ; — why ? — because even this 
sentence is not to be construed so as to make the term ‘ those who are Sacri- 
ficers \ the Subject, and the term ‘priests’, the Predicate; as in that case Priest- 
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hood would be predicated as a eonsecratory auxiliary to the Sacrificers, 
aud not the Sacrificers as auxiliaries to Priesthood ; and under the circum- 
stances, the Priesthood would not be recognised as serving any purpose 
at the sacrifice in hand, and an unseen embellishment or consecration would 
have to be assumed ; — and that also would have to appertain to [he Sacrificer, 
-‘-which again would be another unseen (transcendental) factor. From all ■ 
this it follows that in the said sentence, the priestly Junctions are not laid 
down for those who are already Sacrificers ; all that is laid down is that the 
priestly functions are not to be performed, by any other persons (besides the 
sacrificers) ; so that in construing the sentence, the term ‘ priests ’ should 
be the Subject, and the term ‘those same 5 should be the Predicate; the 
meaning being that ‘the Priests are those same who are the sacrificers, 
none others’ ; so that by conversion, the sacrificers are enjoined as the 
performers of the priestly functions , and persons other than these are excluded. 
In this way the priestly functions serve a useful purpose at the sacrifice in 
hand ; and no unseen or transcendental embellishment for the sacrificer is 
enjoined.— -It might be argued that— “ the idea of the priestly functions being 
performed by the sacrificers might itself lead to the assumption of a traps- 
cendental result, following from the adopting of this procedure Our 
answer to that would be that under the other view also, it would be necessary 
to assume a transcendental factor in the shape of the embellishment of 
the sacrificer and an objection that applies equally to both views should 
not be urged against one of them, 

SUTRA (21). 


[Objection] — “ Those two (Ksattriya and Vaishya) might be 

REGARDED AS ‘ MASTERS OF THE HOUSEHOLD * * AS THEBE CAN 
BE NO INCONGRUITY IN THAT.” 

Bhdsya. 

“ The Ksattriya and the Vaishya might be regarded as performers of the 
functions of the ‘ Masters of the Household ’ (in connection with the Satras 
performed by them) ; in the performance of those functions there is no 
necessity of ‘ priesthood ’ ; hence they would involve no incongruity (as there 
is in the case of their being regarded as ‘ Priests ’, priesthood haying been 
forbidden for them).” . 

SUTRA (22). 

[Answer] — That Cannot be ; as in that case, there would be 
incompatibility of procedure (Kalpa). 

Bhdsya. 

It cannot be right to hold that the Ksattriya and the Vaish/ya would 
perform the functions of the Master of the House. Because in that case 
there would be incompatibility of procedure : For instance, for the sacrificers 
(who are Brahmanas), the cup would contain Soma-juice, while for others • 


glllSi 



(who are KsaWrin/as or Vmshyas) it would contain, the * Fruit -mixture 5 
(consisting of Banyan-shoots and other things) ; and secondly, for Brdhmanas, 
the Brahma-samcm would be the Bdrhadgwa, while for Ksattriya, it would be 
the Parthurashma ; and for Vcuislvyas, the Rayobdjlya. — Hence this view 
also cannot be accepted, that the Ksattriya and the Vaishya would perform 
the functions of the ‘ Master of the House ’. 

SUTRA (23). 

The indicative text quoted should be taken as pertaining to 

THE ‘ AhINA ’ (NOT to THE * SATRA ’) J BECAUSE ‘ MASTERSHIP ’ 
BELONGS TO THE OTHERS (i.E. PRIESTS). 

JBhdsya. 

It has been urged above (under Su. 17) that “there are texts indicative 
of the same conclusion”. — This has got to be refuted. — In refutation, we 
state as follows : — It is the Ahina that is going to be spoken of as ‘ Satra ' 
(in certain texts) [and it is the Ahina to which the text quoted refers, not to 
the Satra] ; because (at the Satra), the ‘ mastership ’ has been predicated for 
the Priests; hence inasmuch as the Priests are the ‘masters’, there can 
be no Satra for Ksattriyaa and Vaishyas. Hence the text quoted should be 
taken as pertaining to the Ahina-sacrifice (not to the Satras). 



Adhikarana (4) : To the performance of the Satra only 
those are entitled who either belong to the Vishvamitra- 
gotra or to the same ‘ Kalpa 9 as these . 

SUTRA (24). 

[Pubvapaksa (A)] — “ The Satra is for those only who belong 

TO THE VaSHISTHA-GOTRA ; BECAUSE THE BRAHMANSHIP IS 
RESTRICTED to them.” 

Bha§ya. 

It has been understood that Satras are for Brdhmanas only, not for 
Ksattriyas and Vaishyas. Now the question arises — Are the Satras for all 
Brdhmanas ? Or for those only who are of the V ashistha-gotra 1 Or to all 
others, except those belonging to the gotras of Bhrgu, Shunaka &nd.Vashistha ? 

The answer that suggests itself first is that-— “it is tor all Brdhmanas, 
as there is no distinction ; there is no such distinction made as that ‘ the 
Satra is for such and such Brdhmanas, not for such others ’. Hence it must 
be for all Brdhmaiyas 

As against this, there is the following view : — “ It is for those only who- 
belong to the V ashistha-gotra, because the office of the Brahman Priest is re- 
stricted to them. That is, the Satra is for persons of the Vashistha-gotra ; — 
why ? — because the office of the Brahman-priest is restricted, in the text — 

‘ a person of the Vashistha-gotra becomes the Brahman-priest' . From this it 
is clear that Satras can be performed by those only who either belong to the 
Vashistha-gotra, or to the same Kalpa as those.” 

SUTRA (25). 

[PCrvapak§a (B)] — “ Or, it may be for all ; because of the 

. . ' DENIAL.” 

Bkasya. 

“ The Satra should be for all, because there is no distinction. — ‘ But it 
has been declared that one who belongs to the Vashistha-gotra becomes the 
Brahman-priest .’ — It is not so ; because that view is Subsequently denied,, 
when it is said — ‘ Any one who studies the section on Stoma should be the 
Brahman-priest ’. — ‘ If that is so, then why should it be taught that the 
person belonging to the Vashistha-gotra should be the Brahman-priest ? ’ — 
That statement is for the purpose of eulogising the section on Stoma, the 
meaning being that ‘ the /Stoma -section is so important that one who studies 
it, even though he may not belong to the Vashistha-gotra, is capable of 
■"performing the functions of one belonging to that gotra 



. SUTRA (26). 

[Siddhanta] — Inasmuch as the office of the Hotr-priest is 

RESTRICTED TO ONE BELONGING TO THE VlSHVAMITRA-GOTRA, — 
PERSONS BELONGING TO THE GOTRAS OF BhRGU, SHUNAKA 
AND VASHISTHA CANNOT BE ENTITLED (TO 
PERFORM SATBAS). 


Persons belonging to the Bhrgu and other gotras are not entitled to 
perform Saira. — Why ? — Because the office of the Hotr-priest has been 
restricted to one who belongs to the Vishvdmitra-gotra, in the text — ‘One 
belonging to the Vishvdmitra-gotra becomes the Hotr-priest\ — From tliis it 
follows that the only persons entitled to perform Satrcts are those who 
belong to the Vishvdmitra-gotra and those who belong to the same ‘ Kalpa ’ 
as these. 


Adhikarana (5) : To the performance of Satras the only 
person entitled is one who has installed 
the Fires. 

SUTRA (27). 

[Purvapaksa continued] — “ Inasmuch as the Vihaba-Fire 

IS ALL-POWERFUL, THE SaTRA MAY BE FOR THOSE ALSO WHO 
HAVE INSTALLED THE FlRES.” 

Bhasya. 


Satras are the subject-matter of the present Adhikarana, they being 
declared in such texts as — Those who knowing this undertake the Satrd ’ ;■ 

‘ Those who knowing this have recourse to the Satra ’. 

In regard to these Satras, there arises the question — -Are the Satras 
for those who have installed the Fires, as well as for those who have not 
installed them ? Or only for those who have installed the Fires ? 

On this question, the Purvapaksa view is as follows: — “ They are for 
bo^h — those who have installed the fires, as well as those who have not 
installed them. — Why so ?— Because the Vihara-Fire (Ahavamya) is all- 
powerful ; that is, the Ahavaniya fire set up by one man is capable of helping 
all men ; whose acts become accomplished by the said Fire even though in- 
stalled by another person. And as the act can be accomplished by the 
Fire belonging to any other person, it follows that Satras may be per- 
formed even by those who have, as well as those who have not, installed 
their own Fires.” 

SUTRA (28). 

[Purvapak§a continued] — “ Also because we find an indicative 

OF THE SAME CONCLUSION, IN RELATION TO THE SARASVATA- 
SACRIFICE.” 

Bhasya. 

“ In connection with the Sdrasvata-Satyra, we find the following indicative 
text — ‘ Those who, without having installed their own Fires, perform the Satra 
go to Heaven on chariots belonging to others ’. — This clearly shows that 
Satras can be performed by those also who have not installed their own 
Fires. — From this also it follows that the Satra is for all persons.” 
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SUTRA (29). 

[Purvapaksa concluded] — “ Also because an expiation 

HAS BEEN PRESCRIBED.” 

Bhdsya. 

“ An expiation has been prescribed in the following text—' If the Fires 
of an Agnihotrin become mixed up with other Fires, a cake baked on eight 
pans should be offered to Agm- Vivichi ' ; — here an expiation is prescribed 
as to be performed on the mixing up of the Fires ; — the mixture meant here 
can only be possible with such Fires as have not been duly installed, not other- 
wise. — From this also it follows that Satras may be performed by those 
persons who have not installed their own Fires.” 

SUTRA (30). 

[Siddkanta] — In reality they must be for those only who have 

INSTALLED THEIR OWN FlRES ; BECAUSE OF THE PRECEDENCE OF I$TIS. 



In reality, Satras are for those who have installed their own Fires , not for 
those who have not installed the Fires. — Why so ? — Because of the 'precedence 
of Istis i that is, it has been declared that Soma-sacrifices [and Satras are 
Soma -sacrifices] are preceded by the performance of Istis, in the text — 
‘ One should perform the Soma-saorifice, after having performed the Darsha - 
Purnamasa sacrifices' ; so that the Jyotistoma (which is the Archetype of 
Soma-sacrifices) must be preceded by the Darsha- Purnamasa ; and through 
the General Law (that ‘ Ectypes should be performed like the Archetype ’), 
this ‘precedence of Istis' becomes applicable to Satras also (these also 
having the Jyotistoma for their Archetype). — From this it follows that Satras 
cannot be performed by those who have not installed their own Fires. — 
[Because the Darsha-Purnamdsa cannot be performed without these Fires, 
and the Satras must be preceded by the Darsha -Purnamasa.] 

SUTRA (31). 

Also because the installation of the Fires is prompted 

BY THE MAN’S OWN PURPOSE. 

Bhdsya. 

As a matter of fact, the Fires are prompted by the man’s own purpose. — - 
How so ? — Because of the special {Atmmiepada) ending ; in the injunction of 
Fire-installation, we find the Atmanepada ending used — ‘ Agmn ddadhrta ' ; 
which shows that the purposes of one man cannot be served by means of 
the Fires installed by another person, even though the Fires may have been 
installed for sacrificial purposes. 
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SUTRA (32). 

Further, there is a Vedic text indicating t he uniting 
(oe Fires). 


There is a text to the effect, * going to offer the Sdviira oblations, they 
should unite the Fires ’ ; this also indicates that Satras are for those only 
who have installed their own Fires. [The Sdvitra oblations are offered at 
the Satras ; and unless a man has his own Fires, how can he unite them ?] 
Though the Adhikarana remains incomplete, in so far as the ( PurmpaJcm) 
argument based upon indicative texts has not been refuted,— yet the author 
proceeds with the consideration of another topic.in the following Adhikarana. 
— [The refutation required under the present Adhikarana follows later on, 
under Su. 35, below.] 


Iff 



Adhikarana (6) : The i Juhu ’ and the other vessels should 
be secured afresh, which would belong in common 
to all the sacrificers at the Satra. 

SUTRA (33). 

[Purvapaksa] — “ There being a doubt in regard to the Juhu 

AND OTHER VESSELS, ONE SHOULD BE FREE TO DO AS HE LIKES ; 
BECAUSE THE VESSELS DO NOT ALWAYS FOLLOW IN THE 
WAKE (OF THE SaCBJFICER).” 

Bhasya. 

The question to be considered now is— [At the performance of the 
Satra], should the sacrifice be performed with the Juhu and other vessels 
belonging to any one of the sacrificers (forming part of the ordinary equip- 
ment of his daily Agnihotra) ? Or should new vessels be secured, belonging 
in common to all the (seventeen) sacrificers ? 

On this question, the Purvapaksa view is as follows :• — “ The performance 
should be carried on with the vessels got from any one of the sacrificers. — 
Why so ? — Because in every case his own vessels do not follow in the wake 
of a sacrificer wherever he goes ; there being no such hard and fast rule as 
that * the Sacrificer should carry on the performance with his own vessels 
— Hence it follows that the sacrificers may perform the sacrifice with vessels 
belonging to others.” 

SUTRA (34). 

[Siddhanta] — In reality, they should secure other (fresh) 

VESSELS WHICH WOULD BE COMMON TO ALL THE SACRIFICERS * AS 
THERE WOULD BE INCONGRUITIES (IN THE OTHER CASE) ; — 

ALSO BECAUSE IT IS SANCTIONED BY THE 
" SCRIPTURES. 



The phrase ‘ api va, ’ (‘in reality’) implies the rejection of the view 
set forth above. 

The view set forth above is not right. The right view is that new vessels 
should be secured which would belong in common to the (seventeen) sacrificers. 
— Why ? — Because there would be incongruities ; there would, for instance, 
be tins incongruity that, if the vessels belonging to any one of the sacrificers 
were brought in for use, — and if that sacrificer happened to die, — there would 
be the difficulty that, there being the law that — ‘The Agnihotrn should 
be cremated along with his fires and sacrificial vessels ’, — if all his vessels 
. were burnt with him, the performance of the sacrifice by the other sacrificers 
would become stopped ; if (in order to avoid this) they proceeded to finish 



the sacrifice with those vessels, the cremation of the dead man’s body would 
become vitiated. On the other hand, there would be no /incongruity if 
other new vessels were secured which wbuld be common to all the sacrificers. 
Hence, this latter is the course that should be adopted. 


StJTEA (35). 


The Expiation would be performed under abnormal 

CIRCUMSTANCES. 


Bhasya . 


This Sutra refutes the argument (urged in Su. 29) based upon an indi- 
cative text. 

Under our view the expiation would be quite possible. — How ? — When 
people are passing through or staying in a desolate place, or in a forest, 
— if danger arises from robbers or wild animals, their Fires might get mixed 
up with the Forest-fire [and this would be quite possible in cases where all 
the persons concerned are such as have installed their own Fires].— -Or the 
Expiation may be taken as applying to a case where several persons with 
installed Fires are living together (where there is a possibility of their Fires 
becoming mixed up). 



Adhikara^a (7) : All the ihree castes axe entitled to the 
" seventeen Samrtidhems 

SUTRA (36). 

[PUrvapaxsa]— “ In connection with the Ectypal Sacrifice, the 

MENTION OF THE PERSON SHOULD RESTRICT THE PERFORMER • 
BECAUSE THE NUMBER IN QUESTION IS AN ACCESSORY OF 
THE SACRIFICE ; AND THE NUMBER DOES NOT PERTAIN 
TO OTHERS; THE CONNECTION SHOULD RE 
RESTRICTED TO ONE ONLY. 


_ The ‘ Adfwarakalpa ’ sacrifices,— such, for instance, as the ‘ Aara- 
yan,est%—Pashu ’ form the subject-matter of this AdWcccrana; in con- 
nectxon with these ‘ seventeen Sarmdlienl verses ’ have been spoken of. 

In regard to these, there arises the question— Are all the three castes 
entitled to these sacrifices ?-r~Or the Vaishya only ? 

. ^On this question, the Purvapalcsa view is as follows “ In connection 
with such ectypal sacrifices, the performer becomes restricted by the mention 
of the person.— Why so ?— Because the sacrifice— the Adhvarakalpa and the 
hke-has the number in question (‘ seventeen ’) for its accessory ; and this 
number has been spoken of in connection with the Vaishya ; so that it is 
the Vaishya alone who could perform the sacrifice in its entirety; because 
the number seventeen being an accessory of the sacrifice,— if this number 
‘seventeen’ were adopted by a non-Vaishya, it would be wrong; as that 
number has not been enjoined in regard to persons other than Vaishyas • 
hence, by reason of this disqualification of theirs, the injunction. ‘ should 
sacrifice ’ would (in this case) not apply to Brdhmanas and KeaUrvyasP 

sterRA (37). 


[P0RVAPAK9A CONCLUDED] “ ALSO BECAUSE OF AN INDICATIVE TEXT • 
AS IN THE CASE OF A PARTICULAR SACRIFICE 


t “ There the following text indicative of the fact that the number 
seventeen pertains to the Vaishya only-' Saptadasho vaishydh * [‘The 
Vaishya is the «*>venteenth ’] ; this indicates that the number ‘ seventeen ’ is 
specially related to the Vaishya ;— from which it follows that sacrifices like 
those under consideration are for the Vaishua onlv < W. 


.. t ' T , — vuwnya omy— as laid down in the 

t«t~ TO* Vaishya should perform the Vaishya-stoma sacrifice’, where 

™th the Vaishya. The same should be 
the oase with the number ‘ seventeen ’ also.” 


am 
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SUTRA (38). 

[Siddhanta] — It cannot be so ; because the connections (op the 

TWO SENTENCES) ABE DIFFERENT ; THE ACCESSORY (NUMBER 
‘ SEVENTEEN ’) IS ONE OF WHICH THE ‘ SACRIFICE 5 IS THE 
‘ PRINCIPAL ’ ; BECAUSE THE INJUNCTION IS NOT 
CONNECTED (WITH IT). 

Bhasya. 

What has been set forth above is not right. Because the two connections 
are different : There is one sentence ‘For the Vaishya, seventeen Samidherii 
verses should be recited % — and there is a totally different sentence in 
connection with the Adhvarakalpa and the rest — ‘ One should recite 
seventeen *. — Then again, the accessory has for its ‘ principal ’ (is subservient 
to) the sacrifice ; and the sacrifice is not subservient to the accessory. — 
“ What if it is so ? ” — If it is so, then, wherever the sacrifice is, its accessory 
must be there ; and not that wherever the accessory is. the sacrifice should 
be there. It is through the accessory that the sacrifice would pertain to 
the Vaishya. In fact, the sacrifice pertains to all the three castes, and it 
requires the accessory. — Then again, of the accessory as belonging to the 
sacrifice , there is a distinct injunction, — and that injunction is not connected 
with the Vaishya ; in fact, that injunction speaks of an accessory which has 
no connection with the Vaishya . — “ But at first it speaks of it as connected 
with the Vaishya.' 1 '' — Not so ; because of the predominance of the Vaishya ; 
as a matter of fact, in the previous injunction, the Vaishya is only spoken of 
as the predominant factor. — From all this it follows that all the three castes 
are entitled (to the use of the number ‘ seventeen ’). 

StJTRA (39). 


AS REGARDS THE PARTICULAR SACRIFICE, THE CONNECTION ' OF THE 

Vaishya being a necessary factor in it, it is only bight 

THAT IT SHOULD BE RESTRICTED TO THE PARTICULAR CASTE. 


It has been argued that “as the Vaishya-stoma sacrifice is restricted 
to the Vaishya, so should it be in the case in question ”. — But in the case 
of the Vaishya-storm, it is only right that it should be so ; because it is dis- 
tinctly prescribed for the Vaishya', and so it becomes restricted on the 
strength of the words of the text itself. Hence in that case there is nothing 
wrong. 
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ADiriKAEAisrA (I) : The Father and other relatives are not to 
he given away at the Vishvajit sacrifice. 

SUTRA (1). 

[PCrvapaksa]— ' “ When one is giving away his property, he. should 

GIVE ALL; WITHOUT ANY DISTINCTION.” 

Bhd§ya. 

In connection, with the Vislwajit sacrifice we read — ‘ Sarvasvan dadati ’, 
[‘ He gives away all that is Ms own ’]. ‘ 

In connection with this, there arises the question — Should everything, 
whatever is called ‘ one’s own ’—even Father, Mother and the like — be given 
away ? Or only that which is called ‘ one’s own ’ in the sense of his being 
master of it, is to be given away ? 

The Purvapaksa view on this question is as follows : — “ Without any dis- 
tinction, everything — even Father, Mother and the like — should be given away. 
— Objection : 4 But Giving implies the cessation of the ownership of the giver, 
and the creation of another’s (recipient’s) ownership ; and it is not possible 
for one’s ownership of his Father and other relations to cease ; in no way 
can one’s Father cease to be his Father’. — The answer to this is as 
follows : — True, the Father does not cease to be one’s Father ; but he can 
be made the servant of another person ; and in reality, giving means only 
the creation of another’s ownership, the surrender of one’s own ownership 
comes only by implication. — From all this it follows that all should be given 
away.” 

SUTRA (2). 

[SiddhantaJ — In reality, only that (should be given) over whioh 

ONE IS MASTER ; ANYTHING OTHER THAN THAT CANNOT BE 

GIVEN AWAY. 

Bhasya. 

The particle ‘ ed ’ (‘in reality’) implies the rejection of the view set 
forth above. 

That alone over which one has ownership , — in the sense of mastery over 
it, should be given away, — nothing else. — Why so ? — Because only that can 
be given over which one is master ; anything other than that cannot be 
given away ; that is, one cannot renounce one’s ‘ownership over his Father 
and other relatives.— “ But certainly it is possible to make them the servants 
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of another person ”. — The answer to that is that as a matter of fact, there 
can be no giving away of that property over which one has no mastery. 
Nor can it be right to treat one’s Father and other relatives as servants. He for 
whom this would be right might give away the Father !— Says the Opponent 
— “When it is said that whatever is called ‘one’s own’ should be given 
away, it follows that the Father and other relatives also are to be given aw&y- 
[As they are certainly called ‘ one’s own Father ’ and so forth] ; and hence in 
regard to this, one might ignore the Smrti (which lays down that the Father 
should be respected and should not be treated as an inferior) and try his best 
to establish his mastery over him”. — The answer to this is that the term ‘ one’s 
own ’ is applied to his own wealth and relatives severally , not collectively. So 
that the requirements of the injunction (of giving away ‘ all one’s own’) 
having been fulfilled by the giving away of all one’s wealth, there ean be no 
justification for. including the relatives under the * all’, who, in fact, cannot 
be given away. Nor, therefore, is it necessary to reject any Smrpi-rules. 
Then again, in accordance with the General Law (that ‘the Eetype should 
be performed in the manner of the Archetype ’) the giving away of such 
things as the cow and the like having become admissible, on this ground also, 
the * all ’ must be restricted to one's wealth ; and this being done, the require- 
ments of the Injunction become fulfilled; and thus there can be no reason 
for taking in the relatives. — From this it follows that the Father and such 
relatives are not to be given away ; and that alone should be given away 
over which the man’s ‘ ownership ’ is in the nature of ‘ mastery ’ over it. 




Adhikarana (2) : At the Vishvajit sacrifice, the Earth should 
not he given away, 

SOTRA (3). 

The Earth cannot be given away ; because it belongs to all 

MEN WITHOUT ANY DISTINCTION. 


Bhasya, 

In regard to the same ‘giving away of one’s entire property ’, there 
arises the question — Can the Earth be given away or not ? 

Question — “What is meant by the ‘Earth’ here?” 

Answer — What is meant is the substance, the terrestrial globe made up 
of earth-particles ; mere land (fields) or clay is not what is meant here. 

On the above question, the Purvapaksa view is as follows : — “ As there 
is nothing particular about it, the Earth can certainly be given away; 
because the term * one’s own ’ is applicable to it in the sense of ‘ mastery 
over it’ ; and it is quite possible, by an operation ©f the mind, to surrender 
one’s ownership over it ”, 

In answer to this, we have the following Siddhdnta — The Earth cannot 
he given mmy ; people are found to be owners of lands (fields), not of the 
entire terrestrial globe. 

Says the Opponent — “ One who happens to be the Lord of the whole 
Barth may give it away”. 

Even he cannot give it away, we reply. — “ Why ? ” — Because the 
enjoyment that the ‘ Lord of the Earth * derives from his ownership of the 
Earth is precisely like that which other men have ; and there is no difference 
in the enjoyment. In fact, the peculiarity that his * Lordship of the Earth ’ 
gives him is only this that, by reason of his being engaged in the protecting 
of the corns and other produce of other people, he receives a share out of these, 
— which alone he possesses, not the Earth ; and there is nothing peculiar in 
regard to his ownership over such supporting and preserving etc. of all 
living beings as are done by persons inhabiting the Earth, and in that sense 
done by the Earth itself. — From all this it follows that the Earth cannot 
be given away. 




Adhikarana ( 3 ): At the Vishvajit, the Horse and such 
animals cannot be given away. 

SUTRA (4). 

Inasmuch as it is what should not be done in this respect, 

THESE ANIMALS DIFFER FROM OTHERS. '* 


In regard to the Vishvajit sacrifice, there arises the question — Can 
horses and such animals be given or not ? 

The Purmpaksa view is that, “ inasmuch as the giving away of one’s 
all has been laid down,. Horses also should be given away 

In answer to this, we have the following Siddhdnta — -That should not 
be given away, the giving of which is something that should not he done; 
and the giving of the Horse is what should not be done. In fact, this is what 
distinguishes the Horse from other things that its giving has been forbidden 
in the following text in connection with the Vishvajit itself — ‘One should 
not give animals with miens, and one should not accept the gift of animals 
with two rows of teeth — For this reason Horses should not be given away. 
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Adhikarana (4) : At the Vishvajit, only such ‘ entire 

property ’ may be given away as is already there. 

SUTRA (5). 

Also, what is permanent can have no connection with things, 

IMPERMANENT. 

BMsya. 

In regard to the same Vishvajit sacrifices, there arises the following 
question — When it is said that ‘one should give away his entire property 
does it mean that all the paraphernalia that a man can have— such as 
earthenware vessels and the like,— should be acquired and then given away, 
along with those that can be acquired ? Or that he should give away what 
he actually possesses at the time, and it is not necessary to acquire what is 
not already there ? 

Question — “ Why should there be any such doubt on the point ? ” 

Answer — The question arises from the fact that both interpretations 
of the words is possible. The words, for instance, may be construed 
(a) as predicating the giving away, the meaning of the Injunction being that 
all possible belongings — which all ? — all those things that are useful to 
man, such as beds and the like, — should be given away ’, — or (6) as predicat- 
ing the ‘ entirety ’, the sense of the Injunction being that ‘ what is meant 
to be given away is that all which can be given away If it is the ‘ giving 
away ’ that is taken as predicated [as in (a)], then even those vessels specially 
made for the purpose, — which are not already there to be given, — should 
have to be secured and then given away ; while, on the other hand, if it is 
‘ entirety 1 that is taken as predicated, then there is to be ‘ giving away ’ 
of only those things that are already there (and hence, can be given away). 

On the said question, the Purvapaksa view is as follows : — “ The vessels 
made specially for the purpose should be (obtained and) given; because if 
‘giving away ’ is taken as predicated, then the ‘ Direct Assertion ’ becomes 
accepted ,* while in the other case, only ‘Syntactical Connection’ would 
be honoured; — between these two, greater authority attaches to ‘Direct 
Assertion ’. Hence it follows that the newly -made vessels and such tilings 
should be (obtained and) given away.” 

In answer to this we have the following Siddhdnta — Also what is per- 
manent can have no connection with things impermanent. The particle ‘ cha 
‘ also \ connects this statement with what has gone before ; the sense being 
that it has been settled that Horses should not be given, and the vessels 
specially made for the purpose also should not be given. Because in the 
text in question, the mention of the ‘ giving ’ at the Vishvajit sacrifice is 
only a reiteration of the ‘ giving ’ that lias been enjoined in connection with 
the Archetypal sacrifice, and winch, therefore, is a permanent factor, coming 
into the Vishvajit on the strength of the General Law (that 4 the Ectype is 
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to be performed in the manner of the Archetype ’ ) ; while the yessels that 
would be specially made for the purpose, and the other things that might be 
acquired (for the purpose of being given away), would be impermanent 
factors (because they have not been enjoined in any Vedie text); and for 
this reason, these latter could not be all collected at any performance of 
the Vishvajit sacrifice. Because the actual making of some of these newly - 
made vessels would be dependent upon the giving away at the Vishvajit : 
and these would thus be contingent, not permanent; while what is enjoined 
by the General Law is something permanent, to be given away under certain 
contingencies (such as the performance of the Vishvajit, for instance).— For 
these reasons it must be admitted that what is predicated is the entirety of 
those things whose giving away is already possible. And it is quite natural 
that, when the direct meaning of the words is not- acceptable, that indicated 
by Syntactical Connection should be accepted. — From all this, it follows 
that new vessels are not to be specially made for the purpose and then 
given away. 




Adhikarana (5) : ' At the Vishvajit, there should he no 
giving away of the Shudra-servant who is serving 
one solely for the purpose of learning his Dharma . 

SUTRA (6).' 

The Shudra also (should not be given away) ; because he is 

THERE FOR BEING INSTRUCTED IN HIS DUTIES. 

Bha$ya. 

In regard to the same Vishvajit sacrifice, there arises the question — 
Should the Shudra servant be given away or not ? 

The Purvapaksa view is that, “inasmuch the entire 'property has been 
laid down as to be given, the Shudra servant also should be given away J V 
In answer to this, we have the following Siddhdnta — The Shudra also 
‘ should not he given away 1 ; this clause has to be brought in here also. — Why 
so f- 1 - Because he is therefor being instructed in his duties ; that is, he has come 
to serve the man for the purpose of being taught his duties ; says the text — 
‘ The Shudra presents himself before a man of one of the three higher castes 
with the view that by serving him he would acquire (knowledge of) Dharma 
If such a 8k&dra were given away to another person, it is possible that he 
may riot be willing to leave (the man whom he has been serving ) ; and if 
he went unwillingly, he would not acquire the knowledge of Dharma that 
he seeks. No ShUdra should be acquired as property against his will ; if one 
did acquire a Shudra illegally, he might give him away; but one who has 
come only for learning Dharma cannot be given away. 



Adhikahana (6): At the Vishvajit, that i entire property y 
alone should he given which is there at the time of the 
payment of the Sacrificial Fee. 

SUTRA (7). 

That property alone should be given away which is found there 

AT THE TIME OF THE PAYMENT OF THE SACRIFICIAL FEE ; AS**’ 
THAT ALONE CAN BE GIVEN AWAY. 

Bhasya. 

In regard to the same Vishvajit, there arises the following question— 
At the time of the payment of the Sacrificial Fee, must all the wealth that 
the man has had before that time be necessarily brought, — as also what is 
not yet come, but is coming after that time,— all this is to be given ?— Or 
only that should be given which is actually there at the time of the payment 
of the Sacrificial Fee ? 

The PurvapaJcsa view is that — “ That also should be given away which 
has been in the past, and is going to be in the future, the ‘ property ’ of the 
man ; because what has been enjoined is the giving away of every kind of 
property”. 

In answer to this, we have the following Siddhanta: — That property 
alone should he given away which is found there at the time of the payment 
of the Sacrificial Fee, — not what was there before, or is coming after, that.— 
Why so ? — Because what is predicated (and enjoined) here is entirety in 
reference to the giving away of the property ; and as this giving away is to 
be done at the time of the payment of the Sacrificial Fee, the said reference 
also can be to that same time. Hence it follows that that alone should be 
given what is actually there at the time of the payment of the Sacrificial Fee. 




Adhikarana (7) : At the Vishvajit, even after • the payment 
of the Sacrificial Fee , the remaining accessory 
details should be performed. 

SUTRA (8). 

{PURVAPAKSA (A)]— “ AS THEBE WOULD BE NOTHING LEFT, THE PER- 

FOBMANCE OF THE SACBIFICE SHOULD END WITH THAT (PAYMENT 
OF THE SACRIFICIAL Fee) J BECAUSE A SACRIFICIAL ACT 
CAN BE ACCOMPLISHED ONLY WITH MATERIALS . ’ * 

Bhasya. 

In regard to the same Vishvajit , there arises the question — -Should the 
performance of the Vishvajit be given up at the time of the payment of the 
Sacrificial Fee 1 — Or all the materials should not be given up, and the 
remaining sacrificial details should be completed with those materials ? 

The Purvapaksa view is as follows , — n The sacrifice should be given up 
at the said point. — ‘ Why ? ’ — As there would be nothing left. — 1 Why should 
there be nothing left ? ’ — Because it has been laid down that ‘ at the Vishvajit 
one should give away all as the fee’; and unless there are materials, no 
sacrifice can be performed to its conclusion. Hence the performance must 
end with the payment of the Fee.” 

. SUTRA (9). 

[PffRVAPAKSA (B)} — “ Ob, something should be kept back ; BECAUSE 
THE COMPLETE PEBFOEMANCE OF THE SACRIFICE HAS 
BEEN CLEARLY ENJOINED.” 

||5| ; : ■} : . A 

Bhasya. 

The term ‘ or ’ implies the rejection of Purvapaksa (A). 

“ Something should be kept back ; i.e. at the time of the payment of the 
Sacrificial Fee, the whole property shall not be given away, that much of it 
should he retained which would be needed for the completion of the per- 
formance. — ‘Why so ? ’ — Because the complete performance of the sacrifice has 
been dearly enjoined ; what the injunction ‘ one should perform the Vishvajit 
sacrifice 1 means is that one should perform it from beginning to end. And 
it is only when the man is completing it that he should give away as the 
Fee all that can be given. Consequently the sacrifice should not be given 
up at the point of the Sacrificial Fee.” 



ADHYAYA VI, PADA VH, ADHIKARANA (7). 


SUTRA (10). 

[Pubvapaksa continued ] — “ We also find a text pointing 
TO THE SAME CONCLUSION.” 

Bha§ya . 

“ It is only when the above course is adopted, that the following text 
.becomes explicable — 4 Having come out of the . Avabhrtha Bath he should 
put on the calf -skin This could be possible only if the performer retained 

some of his belongings.” 

SUTRA (11). 

[Objection against the Pubvapaksa (B)] — ‘ But, the bight 

COURSE IS THAT THE ENTIRE BELONGINGS SHOULD BE GIVEN 
AWAY ; THE REMAINDER OF THE SACRIFICE WOULD BE 
PERFORMED WITH MATERIALS OBTAINED 
AFRESH,’ 


The term 4 but ’ implies the rejection of Purvapaksa (B). 

The right course is that the entire belongings shall be given away 
(nothing Shall be kept back) ; as it is then that the words ‘ should give away 
the entire property 5 become justified, -As regards the completion of the 
performance, which has been clearly enjoined, what we say is that what 
remains of the sacrifice shall be performed with materials obtained afresh \ — 

44 Our answer to this objection is as follows : — 

SUTRA (12). 

[PUrvapaxsin’s answer]-— “ This cannot be ; because the 5 obtaining 

OF FRESH MATERIALS ’ IS AN IMPERMANENT 
(UNCERTAIN) FACTOR.” 

Bhdsya. 

“ As a matter of fact, the obtaining of fresh materials is an uncertain 
(impermanent) factor ; while the performance of what remains of the sacrifice 
is essential (permanent) ; and there can be no connection between these 
two. Hence some of the materials should be kept back.” 

SUTRA (13). 

[Siddhanta] — In reality, at the Initiation itself, there is an 
assignment; so that what is laid DOWN AS TO BE given 

• AWAY IS NOT WHAT IS REQUIRED FOR THE PERFORMANCE 
OF THE SACRIFICE • HENCE THERE WOULD 
BE NO INCONSISTENCY. 
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It is not light that some part of the materials should be kept back. — As 
a matter of fact, at the Initiation itself there is an assignment, — in connection 
with the Jyotistoma which is the Archetype (of the Vishvajit) ; and through 
the General Law the same is understood as to be done at the Vishvajit 
also ; the assignment of the materials is in the form— (a) ‘this is for the 
purpose of the sacrificial performance proper (6) ‘ this is for being eaten 
and (c) ‘ this is for winning over the priests (i.e. the Sacrificial Fee) \ — Now 
it is only the last item — what is meant to be given to the Priests,— in regard 
to which the ‘ entirety ’ has been enjoined [i.e. it is the portion assigned for the 
Fee that is meant when it is said that ‘ the whole property should be given 
away’]. — “How is that?” — Because the ‘giving away of the property ’ is 
only reiterated for purposes of reference, — what is predicated is 5 entirety ’ ; 
and certainly the * giving of what should not be given ’ can never be predicated 
(or enjoined) ; nor can that be given which has been assigned'for the purposes 
of the sacrificial performance, or for the purposes of being . eaten.-^Thps 
there would be no inconsistency (in the rest of the sacrifice being performed 
with what remains of the materials that had been assigned for the perf ormance, 
and which, on that account, could not have been given away with the 
Sacrificial Fee). 
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Adhik arana (8) : Even when the Vishvajit forms 'part of 
the ‘ Ahargana the entire property should be 
given as the Fee. 

SUTRA (14). 

[Siddhanta] — The same should be done in connection with [the 
Vishvajit performed in course of] the £ Ahargana • ; 
as all (Vishvajit) are alike. 

Bhdsya. 


There is the Ahargana Astardtra sacrifice, in connection with which we 
read — ‘ Aikaitasydstmdtrasya vishvajidabhijitam ekahavabhitah, ubhayato 
jyatirmadhye sadahah ; pashukamo hyetena yaj eta ’ [* The two ekaha sacrifices, 
Vishvajit and Abhijit, come on the two sides of the Astardtra ; between two 
Jyotisfomas comes the Sadaha ; one desiring cattle should perform this 
sacrifice ’]. 

In regard to this, there arises the question — When the Vishvajit is per- 
formed as part of the Ahargarut (as spoken of in the text just quoted), should 
the Sacrificial Fee be the ‘ entire property ’ (as laid down for the Vishvajit) ? 
Or a hundred and twelve (as laid down for the Archetype, Jyotistoma) ? 

The natural answer to this question is that the ‘ entire property ’ should 
be given away as the Fee — Why so ? — Because all Vishvajit sacrifices ark 
alike ; so that, in accordance with the General Law, the details of the Vishvajit 
in question shall be just those same as those belonging to the Vishvajit 
performed in connection with its Archetype ( Jyotistoma ). Hence we con- 
clude that the entire property should be given away. 

SUTRA (15). 

[PtJRVAPAK?A] — “I n reality, a hundred and twelve should be 
GIVEN, — AS AT THE ARCHETYPAL SACRIFICE.” 


“In reality, a hundred and twelve should be given ; it should be as at 
the archetypal sacrifice ; — and the archetypal sacrifice in this case is the 
Jyotistoma i in connection with which details have been prescribed; all the 
requisite details are not found to he laid down in connection with the 
Vishvajit . Hence a hundred and twelve is what should be given [as the Fee 
at the Jyotistoma is only a hundred and twelve).” 
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StJTRA (16). 


[Reply to FOeyapaksa] — But it cannot be so; because that is 

NOT AN ACCESSORY OF THE VlSHVAJIT. 


* But 5 implies the rejection of the view set forth (under Su. 15). 

What been suggested cannot be. — Why ? — Because ‘ a hundred and 
twelve ’ is not an accessory belonging to the Vishvajit. In the present in- 
stance, as the Vishvajit has been mentioned by name, it must be taken with its 
own accessories ; hence the Sacrificial Pee shall he that which has been pre- 
scribed in connection with the Vishvajit itself (i.e. the ‘entire property’), 
not that prescribed for the Jyotisfoma (i.e. ‘ a hundred and twelve’). 

SUTRA (17). 


Also because we find texts indicative of the same conclusion. 


There is also an indicative text clearly pointing to the same conclusion. — 
“ What is that indicative text ? ” — The text is — ‘ He suffers in the matter 
of his cattle who does not give away the entire property at the Vishvajit 
sacrifice ’ ; — this shows that the Fee to be given at the Vishvajit — even 
when performed as part of the Ahargana — should always be the ‘ entire 
property’. 

[Kumarila demurs to this view. According to him, the Siddh&nta is that 
‘ a hundred and twelve ’ should be the fee at the Vishvajit when forming part of 
the Akargoam.'] „ 
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Adhikarasta ( 9 ) : One whose wealth is less than 1 a hundred 
and twelve 5 is not entitled to perform the Vishvajit. 

SUTRA (18). 

[PObyapaksa]— ‘ Inasmuch as it is an ectype, both (should be 

ENTITLED) ; BECAUSE THEBE IS NO DISTINCTION.” . 



It is well known that at the Vishvajit, one should give away his entire 
property. In connection with this, there arises this question-— Is one whose 
property is just ‘ a hundred and twelve or more, or less, also entitled 
to perform the Vishvajit ? Or only one who has ‘ a hundred and twelve ’ 
or more ? 

The Purvapalcsa view is that — “ inasmuch as it is an ectype, both 
should be entitled, became there is no distinction', we find no such distinction 
as that ‘ he alone is entitled to perform it whose wealth consists of just a 
hundred and twelve’, or one whose wealth is more than that, or one whose 
wealth is less than that. Hence it follows that all men are entitled to 
perform the Vishvajit sacrifice 

SUTRA (19). 

In beality, only one possessing more (than ■ A hundred and 

TWELVE ’) SHOULD BE ENTITLED (TO PERFORM THE VlSHVAJIT) J 
BECAUSE OE THE COUNTER- EXCEPTION. 

Bhdsya. 

It is not true that all men are entitled to perform the Vishvajit. — 
“ Who then is entitled to it ? ” — One who possesses ‘ a hundred and twelve V 
or more. — Why so . Because of the counter -exception. In connection with 

the Jyotistoma, we find a counter-exception made in favour of ‘ the entire 
property’ ; alter having enjoined the fee of ‘a hundred and twelve ’, the 
text goes on to say — ‘ The Priests are to be secured with this, or with one’s 
entire property ’ ; which means that ‘if the Priests be not willing to under- 
take the work for the prescribed fee (of a hundred and twelve), then, they 
should be won over even by the gift of one’s entire property. If the men 
are not willing to undertake the work for ‘ a hundred and twelve ’, they 
would be much less willing to do it for anything less than that. So that 
what is to be given at the Jyotistoma is either ‘ a hundred and twelve ’ or 
‘ the entire property ’ ; — and both these become admissible at the Vishvajit 
(which has the Jyotistoma for its Archetype) ; — and it is only one of these 
two that is emphasised in connection with the Vishvajit when it is said 
that ‘ the entire property should be given away ’. This 'however cannot be 
treated as an Injunction, as the giving away of the entire property has 
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SHABARA-BHASYA : 


already been spoken of in connection with the Jyotistoma itself ; all that this 
assertion does is to assert that what has been spoken of before (in connection 
with the Jyotistoma) as only a possible alternative is the only alternative 
to be adopted here (in connection with the Vishvajit)-, and if this restriction 
is all that is done in this sentence, then what is asserted here must be the 
same as that spoken of in connection with the Jyotistoma ;±— and as at this 
latter it was to be ‘ a hundred and twelve or more, the entire property ’, it 
must be the same at the Vishvajit also. And. from this it follows that one 
who possesses less than 'a hundred and twelve’ cannot be entitled to 
perform the Vishvajit. 

SUTRA (20). 

Also because it would be est keeping with -(the Archetype) — 

LIKE THE ‘ QUARTER \ 

Bhasya. 

The particle * cha ’, * also ’, has a cumulative force. 

For the following reason also, the ‘ entire property ’ is to be given away ; 
when more is given, the * hundred and twelve ’ also becomes included therein ; 
[so that it is in keeping with what is done at the Archetype, Jyotistoma ; 
which would not be the case, if less than ‘ hundred and twelve ’ were given]. 
—Just as in the case of the ‘ quarter ’’ ; when a full coin is given, its quarter 
also becomes given ; similarly in the case in question (when one gives away 
his ‘ entire property ’, ‘a hundred and twelve ’ would be given away). 
[But this could be so only if the man’s entire property were not less than 
‘a hundred and twelve’. This is another reason why only such persons 
should perform the Vishvajit .] 
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Adhikarana (10) : When, in connection with ‘ Fire-Installa- 
tion \ it is said that * unmeasured wealth should 
be given \ only another and a higher 
number is meant. 

SUTRA (21), 

[PBbvapaksa]— “ When the teem ‘ unmeasured ’ is used, it should 

BE TAKEN AS NEGATIVING THE NUMBER, OP WHAT HAS BEEN 
PREVIOUSLY ENJOINED J — BECAUSE SUCH IS THE DIRECT 
SIGNIFICATION OP THE TERM.” 

Bhd§ya. 

In connection with Fire-Installation, we read — 1 Ska, deya, sad deya, 
dvadasha deyashchatiirvimshatirdeyah, shatam deyam, sahadram deyam, 
aparimitam deyam ’ [‘One should be given, six should be given, twelve 
should be given, twenty-four should be given, a hundred should be given, a 
thousand should be given, an unmeasured gift should be given ’]. 

In regard to this, there arises the question — What does the clause 
' aparimitam deyam ’ mean ? Does it lay down a prohibition , — the meaning 
being that the ‘ measured gifts ’ that have been spoken of— ‘ one should be 
given’ and the like — should not be given ? — Or is the ‘unmeasured gift ’ 
something positive, and the giving of this is enjoined as to be done 1 

On this question, the Purvapaksa view is as follows : — “ When we find 
the term ' unmeasured ’ used, we say that it negatives the number of what 
has been previously enjoined, — i.e. the things numbered ‘ one * and the rest. — 
Why ? — Because such is the direct signification of the term ; when we hear the 
term ‘measured’, we understand it to mean counted-, — this in the present 
case is ‘ one ’, and the rest ; — and it is all this that is negatived by the 
negative prefix (in the term ‘ a-parimitam ’, - ‘ im-measured ’). By inter- 
preting the term thus we preserve its direct signification ; — otherwise, the 
well known meaning of the term ‘ unmeasured ’ would be abandoned, and it 
would be only through Indirect Indication that it could be assumed to mean 
* much For these reasons the words should be taken as prohibiting the 
giving of all that can be measured or counted Aparimitam ’).” 

SUTRA (22). 

[SiddhantaJ — In reality, it is only one more alternative,— being 

MENTIONED IN THE SAME WAY AS THE OTHER ALTERNATIVES. ‘ 
Bhdsya. 

In reality, it should be treated as one more alternative, one more form 
of gift; just as ‘one should be given’ is one alternative gift, so also is the 
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clause in question ( c an unmeasured gift should be given ’) ; hence it follows 
that what is here mentioned is similar to what has been mentioned m the 
previous clause.— “In what does its similarity to the previous one lie ? 

In both cases there is Direct Declaration of what is asserted : in the previous 
clause (‘ one should be given ’), the giving is enjoined by means of the term 
‘ dZya ’ (‘ should be given ’), and in the other clause also we find the same 
term ‘dZya’ ( l aparimitam deyam’); and when the term is there, it can 
certainly enjoin the ‘giving’. If, on the other hand, ‘ negation ’ were 
taken as predicated, this could be done only on the basis of ‘ Syntactical 
Connection ’ ; and this would be weaker than ‘ Direct Declaration ’. 
Hence what is laid down in the clause in question must be one more alternative 
gift. 

As for the argument that this interpretation would go against the well- 
known meaning of the negative term in ‘ a-parimita ’ (‘^-measured’),— 
- the meaning of the term (‘ aparimita ‘ unmeasured ’) as a rule does always 
set aside the etymological meaning (derived from the component parts of 
the word). 

Says the Opponent — “ But when you take the term ‘unmeasured’ as 
positive, you are not accepting any well-known meaning of the word as 
a whole; what you are doing is to have recourse to Indirect Indication,— 
your idea being that what is many cannot be measured or counted , hence 
‘ unmeasured ’ indicates many " 

That is not so. • In fact, the term * aparimita ’ (‘ unmeasured ’ ) does 
directly denote thing* that are so many (or much) that they cannot be mea- 
sured (or counted) ; when, for instance* it is said * his wealth is immeasurable , 
what is understood is that it is much. It is analogous to the case of such 
terms as (a) ‘ hushala’ (‘clever’) and (6) ‘ pramna ’ (‘expert’), (a) The term 
‘ Jmshala ’ etymologically means ‘one who chops Kusha grass’, so that 
when a m an is found to possess many of those qualities that are found in 
a clever Kusha-chopper, he is called ‘ Jcushala ’ (clever) ; the term kushala , 
by this ‘ ascension ’ (roha), so to say, being regarded as actually expressive of 
‘cleverness’ by Direct Denotation (Ru$hi). ( b ) Similarly the term i pramna 
etymologically means * one who is expert in playing upon ' the Lute , and 
when a man is found to possess those qualities that are found in an expert 
Lute-player, he is called ‘ pramna ’ (expert ) ; the term ‘ pramna ’ being 
regarded as directly denotative of ‘ expertness ’. — In the case in question 
also, even though (correctly speaking) there is Indirect Indication, yet, on 
the strength of the Direct Declaration in the Veda, it is treated as Direct 
Denotation. — And thus the Direct Denotation of the term ‘ unmeasured ’ as 
a whole sets aside the denotation of its component part (the negative 
particle) ; just as we find in the case of the term ‘ ashvaTcarna ’ (where the 
meaning of the component parts signifies ‘Horse’s Ears.’, while as a 
whole the term is taken as signifying a tree). 

From all this it follows that the clause in question lays down a fresh 
alternative gift. 


_Adhikarana (11) : The term ‘ unmeasured ’ should he 
taken as standing for 1 more than a thousand \ 

SUTRA (23). 

[PffRVAPAKSA] — “ There can be no restriction, as there is no 
DISTINCTION.” 

Bhasya. 

It has been understood that the clause containing the term ‘ unmeasured ’ 
lays down another alternative gift. — Now follows the question — Does ‘tin- j 

measured ’ mean less than a thousand ? Or more than a thousand s 

The PurvapaJcsa view is that “ there can be no restriction, as there is 
no distinction ; that is, because all that the word signifies is ‘many’ (or 
much), therefore beyond that there can be no distinction made which would j 

indicate whether more or less than ‘ a thousand ’ is meant ; and when no such I 

distinction can be made, then, whatever course may be adopted (whether 
more or less than a thousand is given), it must be regarded as right. Hence { 

there can be no restriction”. 

SUTRA (24). •, . 

[SiddhInta] — In reality, it must be more (than a thousand), J 

BECAUSE THE TERM SIGNIFIES ‘ MANY ’ '(.* MUCH ’), AND BECAUSE [ 

THE OTHER (NUMBER) IS IN CLOSE PROXIMITY. ' | 





The particle ‘ vd ’ (‘in reality’) implies the rejection of the view set 
forth above. — It is not right that ‘ either more or less than a thousand ’ 
may be given; it is more (than a thousand) that should be given. — Why ?-r 
Became the term ‘ aparimita ’, * unmeasured signifies ‘many’ (or ‘much’) ; 
people use the term ‘ unmeasured ’ in the sense of many (or much), as has 
been already pointed out, But ‘many* (or ‘much’) is a relative term; 
a thing is spoken of ‘ many ’ (or ‘ much ’) when it is more than something 
else ; so that until there is a correlative, the connotation of the term remains 
incomplete; just as ‘son’ is a relative term, and is used in connection with 
some other person, never otherwise ; and what this correlative is is determined 
by finding out what the context deals with and what is in close proximity 
to the relative term in question. In the case in question, in close proximity to 
the term ‘ unmeasured we find the term * sahasram ’, ‘ thousand ’ ; hence 
we conclude that the term * unmeasured’ stands for more than a thousand. 


•SUTRA (25). 

COMMENDATORY STATEMENT ALSO POINTS TO THE SAME CONCLUSION 


” — There is the text — ‘The unmeasured is superior’, whic 
JUsand ’ is less than the ‘ unmeasured 

; ■ ■ ' ' 1 


Adi-iikabana (12) : 4 Parahrti ’ (statements descriptive of 
the doings of others), and ‘ Purdkalpa 9 ( statements 
descriptive of past events) are to be regarded 
as : Arthavada 9 (commendatory 
statement). 

SUTRA (26). 

[PBrvapaksa (A) continued ] — “ Passages desobxptive oe the doings 

OF MEN AND PASSAGES DESCRIPTIVE OF PAST . EVENTS ARE TO 
BE REGARDED AS (INJUNCTIONS) MEANT FOR MEN ; BECAUSE 
THE DESCRIPTIONS MUST BE FOR SOME PURPOSE.” 

Bhasya. 

Passages descriptive of the doings of other people ( Parahrti ) and Passages 
descriptive of past events (. Purakalpa ) form the subject-matter of the present 
Adhikarana ; such, for instance, as— (a) ‘ Baku- Varsni held the opinion that 
you must cook masas for me, as verily they do not accept other offerings’, 
— -this is Parakrti (descriptive of the doings of other people) ; and (6) as an 
example of Purdkalpa (descriptive of past events), we have the passage — 
‘ The ancients eame up with flamming brands, they were struck down by 
Asuras and Bdksasas and so on. 

Ih regard to these, there arises the question— Are these passages 
Injunctions meant for men in general ? Or for only such men as are descend- 
ants of the persons mentioned ? Or are they only Commendatory Statements ? 

On this question the Purvapaksa view (A) is as follows : — “ These are 
Injunctions, and are meant for men in general. — Why ?— Because the descrip- 
tion contained in the passages must be for some purpose ; it must be with a view 
to a certain end in view that such descriptions are made ; the purpose being 
that by the mention of the connection of the act with particular persons, the 
act becomes commended; and what is commended comes to be actually 
done. Thus the passage must be taken as an Injunction, the sense being — 
such and such a person has done this act, therefore others also should 
do it \” 

SUTRA (27). 

[PfJ-RVAPAK§A (A) concluded ] — “ Also because there is negation 
OF what is mentioned in them.” 

Bha§ya. 

“As a matter of fact, we also find that Injunctions like those contained' 
* “ the passages in question are sometimes negatived, in such texts — ‘But 
one should not act like that ’ ; and there can be a negation of only that which 
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has been previously known, (through an Injunction) as to be done. For this 
reason also, the passages in question should be taken as Injunctions.” 

SUTRA (28). 

[PffRVAPAKSA (B)]— “ Or, or account op the special mention (op 

PARTICULAR PERSONS), WHAT IS ENJOINED SHOULD BE TAKEN 
AS PERTAINING TO THOSE (DESCENDED PROM THE SAID 
PERSONS),— JUST LUKE THE ‘ ITvE-SLICED 
OFFERING 

Bhasya. 

“ We concede that what is contained in the passages under consideration is 
an Injunction meant for men ; but, inasmuch as persons belonging to 
particular gotras are actually named in the passages, what is enjoined 
should be taken as meant for men belonging to those same gotras ; what 
is indicated by the commendation is that ‘the act should be done’,— 
and it is found to be spoken of in connection with persons belonging to 
particular gotras ; — hence it follows that the act enjoined should be done by 
persons belonging to those same gotras. — Just as in connection with the 
‘ Five-sliced (PanchdvaUa) offering it is said that ‘ the Five-sliced offering 
is meant for those belonging to the Jamadagni-gotra and hence it is taken 
as meant for only persons belonging to that gotra ; the same should be the 
case in the present instance also.” . 

SUTRA (29). 

[PURYAPAKSA (C)] — “ INASMUCH AS THE PASSAGE CONTAINS AN 

Injunction, — and the Yeda mentions certain persons (in 

CONNECTION WITH THAT INJUNCTION), — THE MENTION OF 
THESE SHOULD BE TREATED AS COMMENDATORY.” 

Bhasya. 

Theterm ‘ but 5 implies the rejection of the view set forth in the preceding 
Sutra. 

“ The passage contains an Injunction ; such being the case, the mention 
of the names of persons should betaken as commendatory. As a matter of.-,' 
fact, the Veda has put forward a commendation in regard to the Injunction, 
not in regard to the person enjoined; the naming of the person is only for 
the purpose of commending the Injunction. What the Injunction declares 
is an act, and what the commendation means is that ‘ inasmuch as the 
act enjoined has been done by such a person, it must be right ’ ; — in this 
the person is mentioned not as connected with the doing of the act, but 
as something to be eulogised. — ‘Why so ? ’—Because there is no other 
commendatory word in the text.— -Further, if we take the sentence as 
mentioning the act, we admit the direct denotation Of the words, while if 
we take it as asserting the connection of the act with the person, we admit 



what is indicated by Syntactical Connection ; and the latter is, on that account, 
weaker in authority.— From all this it follows that the sentence contains an 
Injunction, and that lot all men , not only for those descended from the 
person named.” . 

[The difference between Purvapaksa (A) and (G) is that, according to (A), the 
sentence is a pure Injunction, while according to (0), it is partly Injunction and 
partly Commendation.] 

SUTRA (30). 

[SdddhInta] — In beauty, it should be taken as a commendatory 

STATEMENT, BECAUSE IT IS COMPLEMENTARY TO AN INJUNCTION j 
HENCE IT MUST BE TAKEN' AS A PURE REITERATION. 

Bhasya. 

The view just set forth is also rejected by the use of the term * in reality 

The passage in question is not an Injunction meant for persons belonging 
to the same gotra as the persons named, — nor an Injunction for all men; — - 
in fact it is not an Injunction at all; — in reality it is only a commendatory 
statement. — “ Why so 1 ” — Because it is complementary to an Injunction ; in 
connection with the Parakrti passage quoted, they put forward a totally dif • 
f erent injunction as contained in the text ‘ Therefore one should eat only such 
things as grow wild in the forest ’ ; — and in connection with the Purakalpa 
passage quoted, they put forward the injunction contained in the text — 
* They should cook it in the fire of the Householder and then offer it — It is 
not possible for two separate injunctions to be connected syntactically ; 
and the construction of the two passages quoted — Parakrti and Purakalpa — 
if they were taken as Injunctions — would be entirely different from what it 
would be when they are taken as containing only commendatory statements • 
they could not be taken as Injunction and Commendation at one and 
the same time (as it has been suggested under Su. 29). — -From all this it 
follows that the passages in question are purely commendatory. 



Adhikarana ( 13 ) : The term 6 thousand years ’ stands for 
‘ thousand days \ 


SOTRA (31). 


[Purvapaksa (A) — continued] — “The ‘Thousand-year Sacrifice 

MUST BE TAKEN AS BEING FOR THOSE WHOSE LIFE-SPAN IS OF 
THAT EXTENT —IT BEING IMPOSSIBLE FOR HUMAN BEINGS.” 


There is the * Thousand-year Sacrifice * laid down in the following text— 

■ Panchapanchdshafastr ivrtoh samvatsarah, panchapanchashatah panchadashah, 
panchapanchashatah saptadashah, panchapanchashatah ekavimshah, mshvasrja- 
mayanam sahasrasamvatsaram ’ £‘ Fifty-five with threefold Samvatsara, 
fifty-five with fifteen, fifty-five with seventeen, fifty-five with twenty-one ; 
the V ishvasrj dmayana is a Thousand-year Sacrifice ’], 

In regard to this, there arises the following question — Does this passage 
mean that only those Beings are entitled to the sacrifice mentioned who live 
for a thousand years ? — Or for human beings ? If for human beings then, 
what does it mean, from among several meanings suggested later on (in the 
following Sutras) ? Or is the term * samvatsara * year to be taken here 
in the sense of ‘ day ’ ? 

On this question, the Purvapaksa view (A) is as follows : — “ The sacrifice 
can only be for those who live for a thousand years.— Why so ? — Because 
it is impossible, for human beings ; among human beings, such a long life is 
impossible ; it is only Gandharvas and such other Celestial Beings who 
have such a long life, as has been described in the Smrtis. 


SUTRA (32). 


[Purvapaksa (A) — concluded } — “ There is a commendatory text 

WHICH ALREADY INDICATES THAT THE PERFORMERS OF THE 
SACRIFICE ARE BEINGS OTHER THAN HUMAN.” 


‘There is the following text — ‘When Prajapati was creating the crea- 
, evil Death attacked Him ; He performed austerity for a thousand 
i, with a view to get rid of the evil ’ ; the ‘ austerity ’ here referred to 
arly the ‘ Thousand-year Sacrifice ’ [and it is spoken of here as having 
performed by Prajwpati]-, from which it follows that the sacrifice is 
:or human beings.” ( 


SUTRA (33). 


'[POrvapaksa (B)]— “Or, it -must be meant to be performed by 

HUMAN BEINGS, AS IT IS THEIR SPHERE OF ACTIVITY.” 

Bhdsya. 

The term ‘ or 5 implies the rejection of the view [Purvapaksa (A)] set 
forth above. 

“The sacrifice is not for Gandharvas and other celestial beings: it is 
human beings that are to be taken as entitled to the performance of the 
•sacrifice.— Why 1 — Because it is their sphere of activity ; that is, scriptural 
Injunctions have been found to appertain to the activity of human beings ; 
as they alone are capable of fulfilling all the details of actions laid down in 
-the Injunctions. — ‘ But human beings cannot live so long.’ — Answer : 
They can attain longevity by means of medicines.” 

SUTRA (34). 

■ {Refutation of POrvapaksa (B)]— That cannot be ; because they 

DO NOT POSSESS THAT CAPACITY. 

Bhdsya. 

No medicines have been found to possess the capacity of prolonging 
life to the extent of a thousand years. All that they are capable of doing 
is — the improving of digestive powers, the removal of wrinkles and grey hair, 
the improving of voice and complexion and the resuscitation of memory ; — - 
they are never found to bring about longevity.— “ Prom the improvement 
■of voice and complexion and other signs, we shall infer a longer life also.”— 
That is not possible, we say. — “ Why ? ” — Because there is the text declaring 
that ‘a man’s life extends to a hundred years’ (‘ Shatayurvai purusah ’); 
and this would not be true if a man were to live longer. — “ We may expound 
the compound word ‘ Shatdyu'’ as * Shatdni dyuh yasya\ ‘one whose span 
of life extends over hundreds of years ’.” — Numerals are not compounded in 
this fashion; nor are they expressive (even when farmed). The learned 
people have also declared that ‘ there can be no compounding of words with 
the dual or the plural endings ’. 

SUTRA (35). 

[Further refutation of P5rvapae§a (B)] — Also because no 

CONNECTION HAS EVER BEEN PERCEIVED. 

Bhdsya. 

Never have medicines ever been found to be connected with such 
longevity (as extends over a thousand years) ; and until such a connection 
has been actually perceived there can be no inference from it,— “ There 
could be an inference from general premises : Medicines are actually found to 
bring about smaller degrees of stability, and it stands to reason that, if they 
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were repeatedly taken, they would become more and more effective and would 
bring about a permanent stability in the body. Though there is the declara- 
tion ‘ The man’s life-span extends to a hundred years ’, yet we find people 
actually living longer than that.” — The answer to this is as follows : — 
The premiss suggested is not true beyond doubt ; even though it may be 
that the medicines used bring about all that is possible in thfe way of the 
stability of the body, even to such an extent as has never before been per- 
ceived; — for instance, when walking, people may attain all the speed possible, 
but by mere repetition they could not proceed even four miles, during the 
whole of their human life. So that in the ease in question, as there would 
be no connection (between the medicines and longevity), it would always be 
open to doubt whether or not people (using the medicines) would secure 
longevity ; and if this remains doubtful, there can be no inference from that 
premiss ; and in the matter of imperceptible things, nothing can be accepted 
without sufficient proof. — From all this it is clear that without doubt there 
are no persons living so long (as a thousand years), — and this is what has- 
been asserted regarding human beings. 

Question — “ What then does the text mean ? ” 

[In answer we have the following Sutra, which sets forth the third. 
Purvapahsa view.] 

SUTRA (36). 

[PtJ-RVAPAKSA (C)J — “ What is laid down should be regarded- 
as'a ‘ Function for Generations 9 , — says Karsnajtnt ; 

AS IT IS IMPOSSIBLE FOR A SINGLE MAN. 9 ’ 

Bhasya. 

“If the sacrifice is meant for human beings, then it must be regarded 
as a ‘ Function for Generations this is the opinion that has been held by 

the teacher, Karsnajini. — * For what reason ? ’ — Because it is impossible for 
one man. The Injunction is for men, and no single man can complete the 
sacrifice ; it being then necessary to find out how the sacrifice could be per- 
formed, the only possible course appears to be that several capable men should 
undertake the performance, — and their descendants Tyould carry on what 
. has been begun and would finish it in due course of time.” 

SUTRA (37). 

[Refutation of PCtrvapak$a (C)] — In reality, inasmuch as the 

ENTIRE PERFORMANCE SHOULD BE CONNECTED WITH A SINGLE 
PERFORMER, THE PERFORMANCE OF THE SACRIFICE 
SHOULD BE DONE BY A SINGLE PERSON. 

Bhasya. 

It has been understood (under Su. 3. 7. 18 et seq.) that the fruit of 
actions laid down in the scriptures accrue to the performer ; and also that 
, that man alone is entitled to perform a sacrifice who is capable of doing it- 
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For these reasons, the theory of the sacrifice in question being a ‘ function 
-for generations ’ cannot be accepted.— “ What then does it mean?”— 
What it is taken to mean is that the mere knowledge and reciting of the 
text (laying down the sacrifice) is a duty ; and in support of this there is the 
Vedic declaration that * the Veda should be studied ’ [and the text in question 
is part of the Veda]. “Then in that case, on the strength of the text, it 
should be believed that if people perform the sacrifice in question, then 
longevity increases.” — This also cannot be accepted ; as there is no ground 
for such a belief; in support of such a belief, we have neither a scriptural text, 
nor any other source of knowledge.— “ Presumption would be the requisite 
proof ; as without such a notion, the text would be useless ’’.—The answer 
to this is that it would not be useless ; the mere reading of the text would 
be productive of an ‘ unseen ’ result;, and in a general way, it is much 
simpler to assume an ‘ unseen *■ result in general than to assume the particular 
unseen result that ‘ longevity increases ’.- — Or it may be admitted that the 
passage does become useless ; it is better to admit that than to assume a 
result, for which there is no reason. — “ Two hundred and fifty men might 
be iifctiated for the performance and these would finish the sacrifice in four 
years.”— But this would militate against the number of performers fixed 
by ordinance; this has been done by such ordinances as ‘not more than 
twenty-four and not less than seventeen persons should undertake the per- 
formance of a Satra — “ In order to save a text from becoming useless, 
-we might give up the fixed number.”— That would not be right; since 
there is a result following from the mere reading of the text (which thus 
•cannot be regarded as useless). Hence the solution suggested is not right. 

Question— “ Wh&t then is the meaning?” 

Answer — It is as follows : — 

SUTRA (38). 

There being mutual inconsistency, one of the two teems must 

BE TAKEN IN THE INDIRECT FIGURATIVE SENSE,— SAYS 

Labukayana. 

Bhasya. 

In this case, one of the two terms must be taken in an indirect figurative 
sense; either the term ‘ samvatsara ’ (year) is to be taken as standing for 
what is not-samvatsara, or the term ‘ panchapahchashatah ’ is to be taken 
in a figurative sense. — Why so ? — Because there is mutual inconsistency; if 
both the terms are taken as laying down what is directly expressed by them, 
-then there is an inconsistency. — How ? — There would be syntactical split 
if it were the ‘fifty-five 5 , and not the ‘years’, that were ‘threefold’; 
on the other hand, if the ‘ years ’ were ‘ threefold ’, then the ‘ fifty -five ’ 
•could not be , so. — By reason of this inconsistency, one or the other one of 
-the two expressions must be taken in an indirect figurative sense. — Such is 
-.the opinion that has been held by the teacher, Labukayana . 
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SUTRA (39).. 

It is the TEEM ‘ YEAR ’ THAT should be taken in an indirect 
FIGURATIVE SENSE ; BECATTSE IT IS SOMETHING VARIABLE. 

Bhdsya. 

It has been said that one of the two terms should be taken in its indirect 
figurative sense ; it has got to be decided which one it is to be. That is what is 
explained here. It is the term ‘ samvatsara ‘ year ’, that should be taken as 
used here in an indirect figurative sense.— Why so ? — Because it is something 
variable ; as a matter of fact, the connotation of the term ‘ year 5 is variable ; 
for instance, (1) there is the ‘ year ’ called 6 sdvana ’ (‘ solar ’), consisting of 
a definite number of days, (2) then there is the ‘ year ’ consisting of the 
three seasons — Winter, Summer and Rains, and (3) lastly there is the 
‘ lunar year ’ ; and it can therefore be referred to in several ways. As fpr 
the term * panchapahchashatah ’ on the other hand, it connotes a definite 
number, and ceases to be applicable if that number is less even by one. 

SUTRA (40). 

[PffRVAPAK?A (D)] — “That word (‘ samvatsara ‘year’) should 

BE TAKEN AS IN THE CASE OF THE ARCHETYPE ; BECAUSE THAT 
IS WHAT SHOULD BE APPLICABLE HERE.” 

Bhd§ya. 

“In connection with the Qavamayana sacrifice (which is the Archetype 
of the Sahasrasamvatsara sacrifice), months have been spoken of, and it has 
been explained that in that context the term ‘ Samvatsara ’ (‘ year ’) stands 
for the month, the text being * it is the month that is the year *, Consequently 
in the present instance also, it must be ‘fifty-five months'’ that are meant; 
hence ‘ Thousand Years ’ should be taken as standing for ‘ Thousand M onths ’ . 
— ‘But in that case the term Sahasrasamvatsara, Thousand-year sacrifice, 
would not be applicable.’ — The answer to that is that the term ‘ Sahcu- 
srasamvatsara ’ is only a name, and it does not connote an accessory detail 
(in the shape of the period of time) ; and certainly a mere name is never 
enjoined (or predicated) ; and so long as it is not enjoined, it can be applied 
on the basis of any connotation that may be found suitable.” 


This view [Purvapaksa (D)] also is not acceptable ; this also is open to 
the same objection. Because even so [‘ thousand months ’ would mean 
over 83 years, and] no man would live so long as to complete this course 
(of 83 years), because it would have to start after his marriage, Fire- 
installation and the Soma-sacrifices [so that by the time he would complete the 
‘ Sahasrasamvatsara ’ sacrifice, he should have become very much more 


1202 


shabara-bhasya : 


than 100 years old] ; and the inevitable result would be that, if one were to 
undertake the performance of this sacrifice, his life-span would be spent up 
before the sacrifice is completed. — So that it would appear more reasonable 
to assume an unseen result to follow from the mere reading of the text 
(enjoining the sacrifice). 

“In that case, inasmuch as the Dvadashdka is the Archetype, we 
may take it as ‘ fifty-five twelve-days’ ; in support of this we have the 
text saying 1 Twelve-night periods are the replica of the year ’; [so that 
‘Thousand years’ would stand for ‘Thousand Twelve-days [which would 
mean only a little over 33 years]; and this will not be open to the said 
objection (of the period being too long for a man’s life-span).” 

This is not possible ; because in the text quoted.—* Dvddasha vai rai- 
ryah samvatsarasya pratimah ’ [‘ Twelve-nights are the replica of the year ’] — 
—the term ‘ ratri ■*. (‘night’) is not dependent for its connection upon the 
term ‘ samvatsara ’ (‘year’), because it is connected directly with the 
term ‘ pratimd ’ (‘ replica ’). Further, the phrase used in the original text is 
‘ pahchapahehashatah trivrtah ’ and the term ‘ trivrt ’ (‘ threefold ’) has been 
found to be used in the sense of ‘Twelve Days’ , not ‘Twelve Nights’. — 
From all this it is clear that what has been suggested in the Sutra (40) is 
not right. 

SUTRA (41). 

[Final Siddh&nta] — In reality, the term should be taken as 

STANDING FOR ‘DAYS 5 , AS IT IS THE NUMBER OF DAYS THAT 
ARE REFERRED TO (IN THE TERM ‘trivrt’). 

Bhasya. 

The term ‘ in reality ’ implies the rejection of the view set forth under 
the foregoing Sutra; it is not true that what are meant are ‘Fifty-five 
twelve-day -periods ’ ; because it is days that are referred to in the term ‘ trivrt \ 
Hence the term ‘ samvatsara ' (‘ year ’) must be taken as standing for ‘ day ’. 

Or (the Sutra may be explained in the following manner) : — The term 

* in reality ’ implies the rejection of the Purvapaksa view. What are meant 
are not ‘ fifty -five months ’, but ‘ days’. Because at the Dvadashdha, what 
forms the subject of the Context is the ‘ Trivrt ’ Day; and 'the term 
‘ samvatsara ’ (‘ year ’) has been applied to the day, in the following text — 
‘ The Sun is all the seasons ; when the Sun rises, it is Spring ( Vasanta ) ; 
when it is forenoon, it is Simmer ( Grisma ) ; when it is midday, it is Rains 
(Farad); when it is afternoon, it is Autumn ( Sharat ); when the Sun sets, 
it is Winter ( Hemanta ) and Mid-winter ( Shishira ) ’ ; in this way all the seasons 
are gone through during the day; and all the seasons go to make up the 
year. It is for this reason that the Day is spoken of by means of the word 
‘ samvatsara ’ (‘ year ’). 

Then again, in the phrase ‘ pahchapahehashatah trivrtah’, the number 

* fifty-five ’ pertains to the Trivrts ; — the ‘ Dvadasharcttri * (Twelve nights) 
do not constitute the Trivrt; as the Trivrt is only one day during the 
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Dvddashdha sacrifice; — any co-ordination between the number of ‘ Trivrt ’ 
and the Dvddashardtra could not be possible on the basis of Direct Denota- 
tion ; it could be got at only through the indirect indication of the relationship 
of the Trivrt Day on the other hand, the Trivrt Day is a direct reference 
to the number ; hence its eo-ordination could be got at by Direct Denotation ; 
— and Direct Denotation is more powerful than Indirect Indication. — 'From 
all this it follows that when the text speaks of ‘fifty-five’ in connection with 
* year it is days that are meant.' 


ADHYAYA yi. 

PADA VIII. 

Abhikabaka (1) : Only a person who has not installed the 
Fire is entitled to perform the ‘ Chaturhotr-homa\ 

SUTRA (1). 

[Pf?BVAPAK?A (A)]— “The Homa, even though independent and 

ROT SUBSIDIARY TO A SACRIFICE, SHOULD BE OFFERED INTO 
THE CONSECRATED FIRE ; BECAUSE IT IS PRECEDED BY THE 
I§TI ; AND BECAUSE THE INSTALLATION (OF FiRE) 
APPERTAINS TO ALL (OFFERINGS).” 

Bhdsya. 

In connection with the Chaturhotr-homha we read — ‘ Prajakamwn 
chaturhotra, ydjayet, chaturgrhitamdjyam grhitva chaturhotaram vydchakslta 
j purvena gmhenardham juhuydt tadtOtarenardhani * [‘ If a man desires offspring, 
one should sacrifice for him with the Chaturhotr-mantra ; taking up the 
Chaturgrhlta Clarified Butter, one should recite the Chaturhotr-mantra, and 
with the first cup he should offer one-half of it and with the second cup, the 
other half ’]. 

In regard to this, there arises the question — Are oblations like these 
to be offered in Fires consecrated through the performance of the Pavamdna- 
If&i ? Or also in Fires not consecrated ? — There are other alternatives 
also which will be discussed in due course. 

On this question, the Purvapakaa (A) is as follows : — •“ Oblations like 
those in question should be offered into the consecrated Fires, even though 
it be not subsidiary to any sacrifice. Though the Darvi-homa oblations are 
independent (and self-sufficient) and as such do not require any details from 
any other sacrifices, — yet the nature of the Ahavamya and other Fires is 
such that tljey call for the Homa and other offerings, on account of such 
Vedic texts as — -‘When one offers an oblation into' the Ahavamya Fire, 
his desires become satisfied *. Thus all Hoihas being preceded by the 
Isti (Pavamdna), it follows that oblations like the one in question should be 
offered into the consecrated Fires.” 

SUTRA (2). 

[Refutation of P0rvapak:§a (A)]— But the fact that the 

* ChATURHOTR-HOMAS 5 HAVE BEEN SPOKEN OF AS ‘ XSTI * SHOWS 
THAT THEY ARE TO BE OFFERED INTO UNCONSECRATED PlRE. 

BM§ya. 

The term ‘ but ’ sets aside the view set forth in Su. (1). 
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As a matter of fact, the Chatur^otr-homas are to be offered into uncon- 
secrated Fires ; this is clearly shown by the following text — ‘ This Isti, 
Ghaturhotr, is for one who has not installed the Fires’; this means that 
though, as a rule, there are no ‘ Isfis ’ for one who has not installed the 
Fires, yet the Ghaturhotr-oblations constitute the Isti for him alone; — 
and this clearly shows that oblations like these {Ghaturhotr) are to be per- 
formed by one who has not installed the Fires. Hence they should be 
offered into unconsecrated Fires. 

Says the Opponent — “ A mere indicative reason proves nothing, an 
injunctive text should be pointed out 

In answer to this we have the following Sutra : — 

SUTRA (3). 

Thebe is an actual Injunction, it being something not albeady 
known. 



The following would be the requisite Injunction in regard to offerings 
not subsidiary to any sacrifice — ‘Em anahitdgneh leriya ’ [‘Such is the 
performance by one who has not installed the Fires It is when taken 
thus that t be declaration (herein contained) serves a useful purpose ; other- 
wise a mere assertion would be useless ; and the sentence quoted has the 
Injunctive force. Hence it should be taken as the injunction of offering 
Homo, into uneonseerated fires. 

SUTRA (4). 

{RObvapaksa (B)]— “ This should apply to all oblations because 

THEBE IS NO DISTINCTION. 

Bhdsya . 

Says a third party— We admit that the text quoted is an Injunction ; 
but we do not admit that it applies to only such oblations as are not subsidiary 
to a sacrifice ; as a matter of fact, it should apply to all oblations — those 
that are subsidiary to a sacrifice, as also those, like the Ghaturhotr-homa, 
\fhich are not subsidiary to a sacrifice. — Why so 1— Because there is no dis- 
tinction ; there is.no such distinction as that ‘what is laid down here pertains 
to such oblations as are subsidiary to a sacrifice, and not to those that are 
not subsidiary to a sacrifice — Hence what has been laid down (regarding 
oblations being offered in uneonseerated fire) should apply to all oblations.” 
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shababa-bhIsya : 


SUTRA (5). | 

[Siddhanta] — In reality, there are no sacrifices that can 

BE PERFORMED BY ONE WHO HAS NOT INSTALLED THE FlRES ; 

HENCE WHAT HAS BEEN LAID DOWN HERE APPLIES TO 
ONLY SUCH OBLATIONS AS ARE NOT SUBSIDIARY 

TO ANY SACRIFICE. j 

Bhasya. 

The term * in reality ’ implies the rejection of the view set forth in the 
Purvapaksa . 

As a matter of fact, the detail that has been laid down applies to only 
those oblations that are not subsidiary to a sacrifice, and not to those that j 

are subsidiary to a sacrifice. — Why so ? — Became there is no sacrifice for 
one who has not installed the Fires ; as a matter of fact, there are no sacrifices 
to be performed by one who has not installed thq Fires ; — and if a subsidiary 
to a sacrifice were done by itself alone (not along with the sacrifice to which 
it is subsidiary), it would serve no useful purpose; because no other result 
can be assumed to follow from it, as there would be no authority for such an 
assumption. As for the declaration, there is another purpose that might 
be served by it ; it cannot justify the assumption that a sacrifice may be 
performed by one who has not installed the Fires. — From all this it follows 
that what has been laid down applies to such oblations as are not subsidiary 
to a sacrifice. 

StJTRA (6). 

[Says the Opponent] — “ In fact, it should be mere repetition of 
the Mantra ; as there is no fere.” 

Bhapya. 

The particle * vd ’ (‘in fact ’) implies the rejection of the view just set 
forth. 

"Oblations like those in question are not to be offered into the un* 
consecrated fire.— Why ?— Because the Installation of Fire is a necessary 
auxiliary to all kinds of sacrifices.—* But there is the declaration to the 
effect that this is the Isti for one who has not installed the Fire. ’ — That is not 
what it means, we reply ; this declaration may be taken as a c ommen dation 
of the repetition of the Mantra ; what have been eommended in the declaration 
just quoted are those acts that are in the form of repeating certain Mantras , 

—not ah the Chaturhotr -oblations. It is only thus that such passages as 
4 One should pour oblations into the Ahavamya Fire ’ can serve a useful 
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SUTRA (7). 

[Answer] — Inasmuch as the act has been eulogised as an ‘ Isti 

IT MUST BE UNDERSTOOD AS 4 HoMA ’ ; THE MENTION OE 4 FlRES 5 
IS "WITHOUT REFERENCE TO ANY PARTICULAR ACT ; HENCE 
IT MAY APPLY TO OTHER ACTS, IT CANNOT APPLY 
TO THE OBLATIONS IN QUESTION. 

Bhdsya. 

It has been argued that “ the declaration that * the act done by one who 
has not installed the Fires is similar to the Isti ’ refers to repetitions of 
Mantras ’%• — But that is not so. The declaration is not to be construed as 
4 This act that is done by the person who has not installed the Fires is similar 
to the Isti — Why ? — Because the mere reiteration of similarity would be 
useless. While in the other interpretation, the declaration would be an 
Injunction and as such serve a useful purpose, the injunction being— 4 This 
act of Isti is to be done by one who has not installed the Fires ’ ; thus the 
commendation of the Isti must be regarded as a reference to the Homa- 
oblations ; because 4 Isti ’ is sacrifice, and that same, when accompanied by 
the further act of throwing the oblations into some receptacle (Fire or Water), 
becomes l Mama *. — It has been argued that “the consecrated Ahavaniya 
Fire is for the purpose of all kinds of Homa”. — But the declaration that 
has been quoted to that effect is not with reference to the Chaturhotr -oblations, 
but to Homas in general, without any specification ; and as it cannot apply 
to the Chaturhotr -homas, it could be applied to other Homas ; while as for the 
Chaturhotr -homas, these have been declared as to be done by one who has 
' not installed the Fires ; hence the consecrated Ahavaniya Fire cannot be an 
auxiliary to these Homas. 

SUTRA (8). 

[Objection] — “ They must be eor both, like the * PitryajjSa 
BJmya. 

44 It is not right to say that the Chaturhotr -homas are to be offered 
by only one who has not installed the Fires ; because, as a matter of fact, 
they must be for both, like the Pitfyajna ; just as the Pitryajha is performed 
by one who has installed the Fires as well as by one who has not installed 
the Fires ; — similarly would the Chaturhotr -homas also be performed by 
both. — How do you know this ? — It has been already explained that if the 
declaration is taken as a mere reiteration, then the Homas should be per- 
formed by those who have installed the Fires ; while if it is taken as an 
Injunction, then the Homas should be performed by one who has not in- 
stalled the Fires. When both the interpretations are possible, it cannot be 
right to reject what is clearly expressed by the words. — Hence we conclude 
I that the Chaturhotr -homas are to be performed by both — one who has 
installed the Fires; as well as one who has not installed the Fires.” 


SHABARA-BHAfJYA : 

SUTRA (9). 
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[Answer] — In beauty, the mention is or one who has not instated 
the Fires ; because the Fere has not been mentioned 

WITH REFERENCE TO ANY PARTICULAR ACT. 

Bkdsya. 

It is not right that the Chaturhotr-homas should be performed by both 
(one who has installed the Fire, and one who has not installed them).— 
Why ?— Because the declaration is in reference to one who has not installed 
the Fires. The person to whom the declaration — ‘This Isti is for one who 
hagnoi installed the Fires’ — is applied is not one who has installed the Fires; 
beeauBe the force of the declaration does not justify that interpretation. 
Even if the declaration were taken as commendatory, that would not be 
incompatible with our view. Lastly, it has been already explained that 
the text 4 Homa is to be offered into the consecrated Ahavaniya Fire ’ does 
not refer to the Chaturhotr-homas only. — From all this it follows that Homos 
like those in question are for men who have not installed the Fires. 

SUTRA (10). 

AS BEG ARDS THE PlTRYAJSA, IT HAS BEEN REPEATED AFTER HAVING 
BEEN ALREADY T.ATD DOWN. 

Bhasya. 

It has been argued that “ the case of the Homos in question would be 
like those of the Pitryajna — But in the case of the Pitryajna it is only 
right that it should be performed by one who has installed the Fires* as well 
as by one who has not installed the Fires ; because after having been laid down 
in connection with one who has installed the Fires, it is repeated again — ‘ It 
should be done also by one who has not installed the Fires ’ ; this text, saying 
that * it can be done also by one who has not installed the Fires mn,lra« it 
possible for the Anvaharya offering to be cooked on the unconsecrated Fire. 
In the case of the Chaturhotr-homas on the other hand, we do not have both 
these declarations ; here there is only one declaration to the effect that 
* It is the Isti for one who has not installed the Fires ’, — ‘the term ‘also* 
nbt being there. Hence the case of the Chaturhotr-homas is not analogous 
to that of the Pitryajna. 

[Mandana Mishra makes a separate AdhiJcarana which is only a corollary to 
what has been said under Su. 5. The question is — Are all Chaturhotr-homas to 
be done in unconsecrated Fire ? Or only those that are not subsidiary to a sacrifice ? 
The Svddhanta is. that those that are subsidiary to a sacrifice can be performed only ,> 
in consecrated Fires and hence only by those who have installed their own Fires.] 




Abhikabana (2) : The Hornet in connection with the 
‘ Upanaydna \ ‘ Brahmic Initiation \ is to be 
offered into the Unconsecrated Fire. 

StJTRA (11). 

pPtfBVAPAK§A] — “ When going to perform the * Brahmic Initiation 

ONE SHOULD ‘ INSTALL * THE FlRES ; BECAUSE TH ER E IS 8 HOMA ’ 

TO BE OFFERED.” 


Bhasya. 


There is the text — ‘ Upanayarhstisrbhirjuhuydt ’ [ £ When going to 
perform the Brahmic Initiation one should offer the Homa with three 
Mantras ’]. 

In regard to this, there -arises the question — Is this Homa to be offered 
into Fires consecrated by the rites of ‘Installation’ ? Or into unconsecrated 
.ones ? 

On this question, the Piirvapak§a view is. as follows “ When going to 
perform, the Brahmic Initiation, one should install the Fires ; — why ?— 
because there is Homa to be offered,— into the Ahavanvya (consecrated) Fire,— 
according to the text — ‘When one offers Homa into the Ahcmnviya Fire, 
thereby his desired end is fulfilled — From this it follows that these Homos 
(connected with the Upanayana) are to be offered only after Fvre-installaPkm 
has been done.” 

SUTRA (12). 


[SiddhInta] — In reality, like the ‘sacrifice offered by the 

Ni§ADA-CHIEF *, THE HOMAS ARE TO BE OFFERED INTO THE 

‘ordinary’ Fire, because they precede the acquisi- 
tion OF LEARNING. 


Bhasya. 


It is not the right view that the Homas in question should be offered 
after the Installation of Fire ; — the right view is that they should be offered 
in the ordinary (unconsecrated) Fire ; — why ? — because they precede the 
acquisition of learning ; i.e. these Homas are offered for the purpose of 
acquiring learning; while it is only after one. has acquired learning that he 
becomes entitled to perform the Fire -Installation Rites, — as before that 
he has not the requisite capacity ; — hence it is not possible that the Homas 
in connection with Brahmic Initiation should be offered after the Fire- 
Installation. — In fact, it should be as in the case of the sacrifice offered 
by the Nissda-chief (which is offered in unconsecrated Fires). [Vide 
Adhikarana (3), below]. 
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SHAB ARA-BHA S YA : 


SUTRA (13). 

Then again, ‘ Fire-installation ’ is connected with ‘ wife 



* Fire -installation. 5 has been declared to be ‘ connected with wife ’ ; — 
and the ‘ taking of wife ’ comes after the acquisition of learning ; — from this 
also it follows that ‘Fire-installation’ cannot precede (the Homos offered 
at the Brahmic Initiation). 

Says the Opponent — “The ‘taking of wife* that is done before Fire- 
installation would serve the purposes of sacrificial acts, while that which is 
done after the Fire-installation, — -on the strength of the declaration to that 
effect, — would serve the purpose of begetting offspring 
This is answered in the following Sutra : — • 

SUTRA (14). 

The ‘ TAKING OF WIFE * DONE AFTER THE FlRE -INSTALLATION WOULD 
BE WRONG; BECAUSE IT IS BY MEANS OF SACRIFICIAL ACTS 
THAT THE FlRES ARE BROUGHT TOGETHER. 

Bha§ya. 

The * taking of wife if done after Fire -installation, would he wrong • — 
why ^—because the Ahammya and other Fires are brought together by means 
of sacrificial acts [so that for these acts the wife would be essential, and 
this would have to be done before the Fire-installation]. Then again, it 
has been settled that the Fires are installed by man for his own purpose. 
Hence it is not right to say that the ‘ taking of wife * could be done at both 
times (i.e. before as well as after the Fire-installation). 

SUTRA (15). 

“ It WOULD BE AS IN THE CASE OF THE ShRADDHA ”, — IF THIS IS URGED 
[then the answer would be as in the next Sutra]. 

Bhasya. 

Says the Opponent— -“ Just as the Pindrt-pUr-yajha * is performed by 
one who lias installed the Fires as well as by one who has not installed the 
Fires, — so would the ‘taking of wife * be done by both”. 

This has got to be refuted (which is done below) — 

SUTRA (16). 

That cannot be ; as that would be contrary to the Vedio 

DECLARATION. 

Bhasya. 

What has been urged above cannot he done ; as such a course would 
be contrary to the Vedic declaration. If it were taken as suggested, and 


ADHYAYA VI, PADA M, ADHIKARANA (2). 
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the ‘ taking of wife ’ were done before the acquisition of learning, this 
would be contrary to the declaration that the c taking of wife ’ should 
come after the acquisition of learning [and learning is essential for Fire- 
installation], — “ But the marriage done before the acquisition of learning 
would be for a definite purpose, and would be different from the marriage 
laid down as to be done after the acquisition of learning.” — That cannot be ; 
because it is just for the regulation of the marriage for a purpose that the 
time is restricted (to after the acquisition of learning ); and the Brahmic 
Initiation also is for the purpose of being able to perform the sacrificial 
acts ; and if this were done after the marrying of the second wife, there 
would be an incongruity. 

SUTRA (17). 

Inasmuch as a single wipe serves all purposes, the purpose op 

BEGETTING A SON SHOULD NOT PROMPT (A SECOND MARRIAGE). 

Bkdsya. 

It might be argued that — “ The wife taken before Fire-installation serves 
the purposes of sacrificial acts, while that taken after the Fire-installation 
would serve the purpose of begetting offspring ; so that there would be no 
incongruity or inconsistency 

The answer to this is as follows : — What has been suggested is not right ; 
because the wife (once taken) serves all. purposes, and she could not be regarded 
as being for the purposes of offspring only. I.t has been declared (under 
6. 1. 13) that ‘ the desire for results proceeding from sacrifices is equally 
present in the woman also’. — For this reason also there cannot be two 



Then again, we find the following declaration in Smrtis — ‘ In matters 
relating to Duty, Property and Pleasure, she shall not be neglected ’ ; 
and if a seeond wife were taken, the first one would certainly be neglected. 
For this reason also there should not be two marriages. One and the same 
wife would serve both the purposes — of sacrificial acts and of begetting 
offspring. — And this wife is to be taken after the acquisition of Learning. 

From all this it follows that the Homas in connection with the Brahmic 
Initiation (which precede the acquisition of Learning) cannot be offered in 
consecrated Fires [as consecration of Fires can come only after Marriage, 
and it has been shown that there can be no marriage before the acquisition of 
Learning.'] _ 

SUTRA (18). 

But in view of what is declared regarding the Soma-drinker 
(not taking a second wife), it follows that ordinarily a 

SECOND MARRIAGE IS PERMISSIBLE ; HENCE ONE MAY 
MARRY (A SECOND TIME). 

Bhdsya. 

[The Siddhantin demure to part of what has been said under the preceding 
Sutra] — We admit that before the Brahmic Initiation there can be no wife ; 




but when it is said that ‘ there can be one and only one wife ’, we cannot 
admit that. Just as there is the Smrti-text that ‘ The wife should not be ignored 
in matters relating to Duty, Property and Pleasure and that ‘ while 
there is a wife endowed with virtue and offspring, one should not take 
smother — similarly we have also the Smrti-text to the effect that ‘ on the 
failure of one, one should take another Hence if one’s wife is not endowed? 
with virtue and offspring, he should certainly take another. 

What is declared regarding the Soma-drinker ,— this is a reference to 
the Arthavdda - passage * The Soma-drinker should not marry another 
wife which (denying the second wife to the Soma-drinker alone) shows that 
ordinarily a second wife may be taken. 


SUTRA (19). 


BBOARDS TUB! 4 PlTRYAJ&A IT IS REGARDED AS TO BE PERFORMED 
BEFORE FlRE-INSTAIiLATION (ALSO), BECAUSE A DECLARATION 
TO THAT EFFECT IS ACTUALLY FOUND. 


Ehmya. 


Question — “How then are there both times for the Pitryayha (i.e. 
before Fire-installation as well as after it) ? ” 

Answer — To that effect we find a distinct declaration — ‘ It may be 
performed also by one who has not installed the Fires’ ; it is on account of 
this express declaration that the Pitryajha is performed even before Fire- 
installation. 


> - 1 1 i ■ 4 . I % : ' : 




Adhikarana ( 3 ) : The ‘ Sthapati-Isti ■ is to be performed 
with uneonsecrated Fire. 

SUTRA (20). 



[Purvapaksa] — “ The * Sthapati-I§ti ’ should necessitate the 

CONSECRATION OF FlRE, LIKE THE PrAYAJAS, WHICH SHOULD 
END WITH THE * ISTI AS IT IS MEANT FOB THAT 
PUBPOSE ALONE.” 


Bhdsya. 


There is the * Sthapati-Isti 9 {Sacrifice performed by the Nisdda chief); 
enjoined in the text ‘ One should offer a sacrifice for the Nisada chief 

In regard to this, there arises the question — Should this sacrifice be 
performed in Fires consecrated with the Installation-rites ? Or in the ordinary 
(uneonsecrated) Fires ? 

On this question, the Purvapahsa view is as foEows : — “ It should be 
performed in consecrated Fires. — How so ? — Because of such declarations as 
‘Homo should be offered in the Ahavanlya Fire’. — ‘But for the Shudra, 
there can be no Ahavanlya Fire, and hence the said declaration cannot apply 
to the ease in question.’ — The answer to this is that it is just the said 
declaration that would necessitate the installing of the Ahavanlya Fire; 
just as the force of the General law (that ‘ the Ectype is to be performed 
like the Archetype ’) necessitates the performance of the Praydjas, though 
these latter have not been spoken of in any text. — Further, the Ahavanlya 
Fire, which has been set up only for the purpose of the particular sacrifice, 
should end with that sacrifice ; that is, the Fires having been consecrated solely 
for the purpose of performing the sacrifice in question, they should end 
upon the completion of that sacrifice ; their maintenance has been declared 
to be for the visible purpose (of providing the receptacle for the offerings 
made at the sacrifice) ; and henpe when that purpose has been served, they 
need not be maintained any longer.” 


SUTRA (21). 


[SlDDHANTA] — I n BEAUTY, THE SACRIFICE SHOULD BE PERFORMED IN 
THE ORDINARY FlRE ; BECAUSE THE ‘ INSTALLATION OF FlRE ’ 

IS NOT AN AUXILIARY TO ALL (ACTS). 


e ‘ in reality ’ implies the rejection of the view set forth above: 
ice in question should be performed in the ordinary Fire, not 
ones. — Why ?— Because the ‘ Installation of Fire ’ is not an 







'auxiliary to all acts ; as a matter of fact, the Fixes are auxiliary to the acts, 
and ‘ Installation. ’ is auxiliary to the Fires, not to the Acts. As there is 
no authority, in the shape of ‘ Direct Assertion 5 and the rest, for it, the 
Installation cannot be necessitated by the Act; in faction the strength 
of ‘ Syntactical Connection it should be regarded as necessitated or prompt- 
ed by the Fire. Then again, what comes into* the sacrifice by virtue of the 
General Law is only what is due to the Darsha-Purmmdsa sacrifice (which is 
the Archetype of the sacrifice in question), and not what is due to the sub- 
stance used.— From all this it follows that the Sthapati-Isti is to be 
performed in ordinary Fire. 


■ - -■ 

■ I #§ If vn- ^ . S'| I ; a % fi#l| 

' : } | • , | ■ ' 







Adhikarana (5) : 4 Daiva acts ’ should he performed at 
stated times, such as the 1 Northern Solstice of the 
Sun * and the like. 

SUTRA {23). 

‘ Daiva acts ’ should be performed (a) during the ‘Northern 

Solstice (b) during the days of the ‘ Earlier Fortnight 

AND (c) ON AN AUSPICIOUS DAY,— BECAUSE THERE ARE 
Smrti-declarations and also a DESCRIPTIVE PASSAGE 
AND AN INDICATIVE TEXT, POINTING TO THE 
SAME CONCLUSION. 

Bhasya. 

The subject-matter here consists of the' ‘ Daiva acts Upanayana 
'(Brahmic Initiation) and the rest. 

In regard to these, there arises the question — Are these ‘ Daiva acts ’ 
to toe done at any time, without any restriction ? Or should they be done 
only during the Northern Solstice, during the days of the earlier fortnight 
and on an auspicious day ? 

The PurvapaJcm view is that “they may be done at any time, without 
any restriction.” 

In answer to tins, we have the following Siddkanta They should be 
done only during the ‘ Northern Solstice \ etc. — Why ? — Because, (a) there 
is the Smrti-text — ‘ The Daiva acts are to be done at these stated times’ ; — (6) 
there is also the following passage descriptive of the form of divine beings 
— ‘ The Northern Solstice and the days of the Earlier Fortnight constitute 
the very form of divine beings \ As a matter of fact, we do not know the 
form of divine beings, — but the fact that ‘ Daiva acts ’ are done at the stated 
times indicates, by this relationship, the form of those beings : — and (c) lastly, 
there is the following text also indicative of the same conclusion — -‘ The 
morning is for divine beings, the midday for human beings, the afternoon 
for Pitrs ’. — From all this it follows that Daiva acts should be done at the 
times stated. 

SUTRA (24). 

And ALSO THE WHOLE ACT should BE COMPLETED DURING THE DAY. 

' Bhasya. 

During the day ; — there is a further peculiarity that the whole act should 
be completed during the day and shall not be done at night. 




Adhikarana (6) : £ Pitrya 9 acts are to ' be done at stated 
times , — such as the 4 later fortnight ’ and so forth. 

SUTRA (25). 

‘ PlTRYA ’ ACTS ARE TO BE DONE AT TIMES OTHER THAN THOSE. 
Bha§ya. 

The Shraddha and other * Pitrya ' acts are to be done (a) during the 
later fortnight and (6) in the afternoon ; because there, are Smrti-texts, descrip- 
tive passages and indicative texts to that effect. 





Adhi&arana (7): The ‘ begging ’ cmd the ' buying that 
form part of the Jyotistoma sacrifice are compulsory 
and essential. 

SUTRA (26). 

[Pubvataksa]— “ Thebe should be ‘ begging 5 and ‘ buying 5 only 

WHEN THE THING BEQUIBED IS NOT THEBE ALBEADY— AS IN 
OBDINABY LIFE.” 


Bhdsya. 

In connection with the Jyotistoma , there is the following text— (a) 

< D v ddaaha rdtnrdiksito bhrtim vanvita ’ [‘For twelve nights, the Initiated 
Saerificer should beg for livelihood’]; — and (6) ‘ Somam Jcrinati [ He 
buys the Soma’]. 

In regard to these, there arises the question— Is the man to beg for 
livelihood only when he has nothing to live upon ? and is the man to buy the 
Soma only when he does not possess it already ? Or are these acts to be 
done in both oases— when the food and the Soma are there already and also 
when they are not there ? 

On this question, the PurvapaJcsa view is as follows : — “ There should 
be ‘ begging ’ and ‘■buying' only when the means of livelihood and the Soma 
are not time already.— Why ?— Because the ‘ begging ’ and the ‘ buying ’ 
are done only for the purpose of securing the things wanted; and if the 
things are already there, the acts would be futile ; and what is futile should 
not be done, even though it be enjoined. Hence we conclude that the 
acts should be done only when the thing wanted, is not there ; — as in ordinary 
life; in ordinary life it is only when one does not possess a thing already 
that he begs for it or buys it : similarly it should be in the case in question 
also.” _ 

SUTRA (27). 

[SmDHANTA]-*-lN BEAUTY, IT SHOULD BE OOMPULSOBY ; BECAUSE IT 
HAS ITS USE. 



The * begging ’ and the * buying ’ should be compulsory,— to be done 
when the thing required is there and also when it is not there. In this 
way, the ‘begging’ and the ‘ buying’ have their use. It has been laid down 
as prompted (required) by the Jyotistoma, and not by the thing wanted 
[hence it serves the useful purpose of helping in the accomplishment of the 
result of the Jyotistoma, which it could not, if it were done only for the 
securing of the thing concerned] ; and hence it must form an essential (com- 
pulsory) part of the Jyotistoma. Nor is there any such declaration as that 


urn 
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‘ the act in question is to be done only when the thing is not there In 
fact, the acts in question have been laid down as necessary factors in the 
Jyotiatoma ; and it would have to be assumed that the non-existence of the 
thing has been mentioned as the occasion (or contingency) under which 
the acts would be done. And such an assumption would go against the 
words of the text. Hence the meaning is that ‘ at this sacrifice only such 
things should be used as have been specially embellished by being begged for 
and bought; otherwise its performance would be defective. It follows 
from this that the * begging ’ and the ‘ buying ’ should be done, when the 
thing required is not there as well as when it is there. 

As for what has been said regarding ‘ ordinary life — in ordinary life 
aetion is determined by things, not by words ; people aet in accordance 
with' the state of things, and not in accordance with words j in the ease of 
Vedic acts on the other hand, it is only by means of words that things are 
known, and hence actions should be done in accordance with words. Hence 
it follows that the acts in question are to be done, also when the thing 
required is there already. 


Adhikarana (8) : At the Jyotistoma and other sacrifices , 
such acts as 1 Living on Milk ’ are compulsory 
and essential. 

SUTRA (28). 

The same is the case with— ( a) Eating, ( b ) Directing, (c) Clothing, 

(d) T HE OFFERING OF THE SASjSfAPTA-HOMA, AND (e) THE 
* RECITING OF THE MANTRA SPEAKING OF ‘ ENMITY \ 

Bhdsya. 

(a) In connection with the Jyotistoma we read — ‘ The Brdhmana should 
live upon milk ; the Ksatriya on gruel; the Vaishya, on Curdled milk ' ; — 
similarly (6) in connection with the Darsha-Purnamdsa, there is the following 
direction — ‘ Bring up the washing water,, also bring the fuel and the grass’ 
wash the Sruk, gird up the loins of the wife, come up with the Clarified 
Butter/ similarly, (c) in connection with the Vdjapeya, we read — £ The 
clothing is of grass ’ ; — (d) At the Pashu- sacrifice, there is the Sanjnapta. 
Homa laid down in the following text—-* When the animal makes a noise or 
strikes the chest or feet, one should offer the Homa with the Mantra “ Agnirmd 
tasmadenaso vishvan muncha tvam ha sah ” ’ ; — lastly (e) there is the Mantra 
to be recited ‘He who is inimical towards me, or to whom I am inimical’. 
— These texts form the subject-matter of the present Adhikarana. 

In regard to these, there arises . the following Question — (a) Is it only 
when there is no other food that the man is to live upon Milk or Gruel or 
Curdled milk, — or even when there is other food available ? — (6) Is that man 
alone to be directed, who, if not directed, could not understand what is to 
be done, or even when he knows and understands it ? — (c) Is the man to wear 
cloth of grass only when that of cotton yarns is not available, — or also when 
other clothes are available ? — (d) Is the Sanjnapta-Homa to be offered 
only when the animal makes a noise, or strikes its chest and feet ? — (e) 
Lastly, should the Mantra in question * Yosmdndvesti yancha vayam dvismah ’ 
be pronounced by only a man who is inimical to others, or to whom others 
are inimical, — or even when the man hates, or is hated by, no person ? 

The principles of the foregoing Adh/ikarcma have been extended to the 
present case also. So that the PurvapaJcsa here is the same as in the fore- 
going Adhikarana, and the Siddhanta also is the same That is, the Purva- 
paksa view is that “ the acts in question are to be done only when the things 
required are not there already ”, while the ’Siddhanta is that everyone of the 
acts is compulsory (essential), because it has its use (Su. 27, above). — The 
reasoning also is the same here as there (in the foregoing AdMka/rarui). 


Adhikarasta ( 9 ): Eating in the latter part of the night is 
not essential. 

SUTRA (29). 

What might be disastrous should not be regarded as essential 
{compulsory). 

Bhdsya. 

In connection with the Jyotistoma, we read ‘ Madhyandine apararatre 
vd vratam vratayati ’ [‘ Takes food either at midday or in the latter part of 
the night ’]. 

In regard to this, there arises the question — Is the * ta king of food in 
the latter part of the night’ essential, compulsory ? Or not essential, not 
compulsory ? 

The Purvapaksa view is that “ it is compulsory, because it serves a useful 
purpose ;(Su. 27) 

In answer to this, we have the following Siddhdnta :~~What might be 
disastrous .should not be regarded as essential or compulsory. As a matter of 
fact, -a man should take food only at a time when he feels that he would 
be able to digest it ; at a time however when he feels that he will not be 
able todigest the food properly, if he were to take food, it would be disastrous ; 
and if, through indigestion, the sacrificer should die, the procedure would 
Stop, and when the procedure stops, all would stop.-— From this it follows 
that the taking of food at the time in question should not be regarded as 
essential or compulsory. 


Adhikabana (10): A hypothetical discussion : The animal . 
sacrificed to ‘ Agni-Soma 5 must be a Goat. 

SUTRA (30). 

[PlrRVAPAK§A]-— IN THE CASE OF THE INJUNCTION SPEAKING OF THE 

e ANIMAL THERE SHOULD BE NO RESTRICTION ; BECAUSE THERE IS 
NO SPECIFICATION.” 

Bhdsya. 

In connection with the Jyotistoma, there is an animal dedicated to 
Agni-Soma , mentioned in the following text — ‘ Being initiated, one should 
sacrifice the animal dedicated to Agni-Soma \ 

In regard to this, there arises the’ question — May any animal be killed ? 
Or must it be a Qoat ? — This question arises in view of what is going to be 
explained. 

Question — “For some people (in one Vedic Rescensional Text), it has 
been clearly asserted that ‘ the goat is offered to Agni-Soma 5 ; and what is laid 
down .‘n one Rescensional Text is applicable to all. [Under the circumstances, 
why should there be any doubt on the point ?] 

' Answer — The whole of this discussion is a hypothetical one, — -being 
based upon the hypothesis that the actions laid down in different Rescensional 
Texts are different [so that, though the Goat has been mentioned in one 
text, that cannot be applicable to people who do not belong to that particular 
rescension]. 

On the said question, the Purvapaksa view is as follows : — “ The 
injunction being of anvmal (in general), there can be no restriction ; when 
something has to be dedicated, it is a particular thing that can be dedicated, 
not the genus ‘ animal ’ ; it is a thing that helps in the fulfilment of the 
action ; hence without the thing , there can be no dedication', that is why a 
thing (a particular animal) is secured (for the sacrifice) ; and when the 
thing has been secured, there need be no restriction,-— any particular thing 
may be dedicated. — The reason for this lies in the fact that there is no 
specification ; in regard to the individuals related to (included under) the 
genus ‘animal’, we do not find any specification. Hence it follows that 
any animal may be taken up (for dedication).” 

StJTRA (31). 

[Siddhanta] — In reality, it must be a Goat ; because of the 
Mantra-text. 

Bhd$ya. 

The term * in reality 5 sets aside the view set forth above. 

It is not the right view that anything wherein the genus * animal 9 
subsists may be taken up (for being sacrificed to Agni-Soma). There is a- 
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ground for restricting the thing to be dedicated, in the shape of the text 
of the following Mantra — ‘ Agnaye chMgasya vapaya medaso ‘ nubruhi ’ ; 
here we have the Mantra-text clearly indicating the goat. If then, the Goat 
were not the animal secured for the purpose, the use in the Mantra of the 
word indicative of it would have no meaning. Hence it follows that what 
the injunctive text lays down is the dedication with reference to the Goat ; — 
this restrictive injunction being based upon the Mantra-text. 

SUTRA (32). 

[Objection] — “ What has been set forth above cannot be right, 

• AS IT INVOLVES THE CONTRADICTION OF THE INJUNCTION.” 

Bhdsya. 

“ What has been set forth in the foregoing Sutra cannot be right ; no 
Mantra-text can restrict anything so long as there is an Injunction that 
is against it. As a rule, in a case where the texts do not speak of any 
definite substance, it is only an indefinite substance that should be used. 
Hence it is not right to restrict the thing to be defined, on the basis of a 
Mantra-text. In fact, a Mantra can define only what needs to be defined. 
In the present case the words (of the Injunction) make it clear that all that 
needs to be defined is defined through the genus * animal ’ ; and consequently 
the Mantra-text has not force enough to define anything.— Further, under 
the Siddhdnta , it would be necessary to assume a Direct Declaration of the 
entire procedure on the basis of the Mantra-text , while, under the PurvapaJcsa, 
the thing is already well-defined, and it would have only to be included 
in the Direct assertion of the Procedure. Then again, the denotation of the 
term ‘ animal ’ as consisting in the genus ‘ animal ’ is something totally 
different from the denotation which is restricted to the Goat . From all 
this it follows that the Mantra-text cannot restrict the ‘ animal ’, against the 
words of the Injunction.” 

SUTRA (33). 

“ IT IS r.TK-TC THE MENTION OF THE ‘ GOTRA-R§IS ’ — IF THIS IS WHAT 
the Siddhantin says [then our answer would be as in the 
following Sutra,]” 

Bhdsya. 

“You, Siddhantin, may offer the following explanation — The genus 
‘animal’ is not to be withdrawn from other animals; as in the case of 
Gotra-rsis it is said — ‘ He selects the Gotra-rsis, he selects three’, there is 
a general statement {of f sis in general) followed by a particular one, which 
restricts the number to three only ah that is meant being that only three, 
and not the others, are intended to be emphasised, --similarly in the case in 
question, the genus ‘animal’ is mentioned with a view to emphasise the 
one particular animal, Goat, not the other particular animals.” 



1224 


SHABARA-BHASYA 

StJTRA (34). 

[PORVAFAKSm’S ANSWER TO THE SiDDHANTIN’S EXPLANATION] — “ THAT 
CANNOT BE ; BECAUSE 'IN THE CASE IN QUESTION, IT 
HAS NOT BEEN ENJOINED.” 

BMsya. 

“ What has been suggested is not right. In the case in question, th© 
particular thing to be dedicated (i.e. the goat) has not been enjoined (it is 
only indicated) in the Mantra-text. While in the case cited (that of the 
Gotra-rsis) the selecting of the priests has been enjoined ; that is, the con- 
nection of the particular number 1 three ’ has been clearly enjoined, and 
hence no other number can be admitted. Similarly, inasmuch as the 
term ‘ drseya ’ ( Gotra-rsis ) has been used, what is not-arseya cannot be 
admitted the force of the term * three ’ also is such that the denotation 
of the term ‘ araeya ’ becomes restricted within the limits of the particular 
number enjoined. In the case in question, on the other hand, the Mantra- 
text hflji no such force; and hence there can be no restriction.” 

SUTRA (35). 

[SiddhIntin’s rejoinder] — In reality, there IS restriction, BECAUSE 

BOTH TERMS DENOTE THE SAME THING .; IN THE CASE OF THE 

things denoted by them being different, they 

WOULD HAVE BEEN SPOKEN OF SEPARATELY. 

Bhdsya. 

In reality there is restriction , because both the terms — ■* n.nima.1 ’ and 
* goat ’ — denote the same thing , — the animal is the generic entity and the 
Goat and others are particular entities — “How so ? ’’-—Because they are 
all spoken of in co-ordination; e.g. ‘the goat is an animal’, ‘the camel is 
an animal ’, * the ram is an animal ’, * the bull is an animal \ — Such being 
the case, the words of the Mantra-text in question are not incompatible with 
the term ‘ animal ’ ; hence the goat also may be taken to be actually enjoined 
(by the injunction which lays down the sacrificing of the ' animal ’) as to be 
sacrificed ; all that happens on coming across the Mantra-text (which speaks 
of the Goat) is that it comes to be understood that where the Injunctive 
sentence has used the generic term ‘ animal ’, it has used it with a view to 
speak of the one particular animal Goat, and not any other particular animate. 
In fact, the mention of the ‘ preparation ’ of the goat is found to be men- 
tioned, which indicates that the term ‘ animal ’ is meant to stand for the 
Goat ; just as in a case where the yoke-strap is mentioned, and such things as 
the shaft and the wheel are near by, — if someone says ‘ bring 'the alcsa ’ 
Caksa ’ denoting several things, eye, dice, axle, and so forth), it is understood 
that what the speaker is speaking of is the axle of the wheel, and not the 
gambling dice. — In case the things denoted by the terms * animal ’ and * goat ’ 
were totally different, and they were spoken of separately, then the two 
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might be taken as entirely different ; in that case the injunction could not 
be restricted to the Goat only; and as the Goat would not be enjoined, the- 
Horse (or any other animal) might be admitted. — Further, if the Goat 
were admitted, there would be this fact in its favour that it would be 
something indicated by the Mantra-text. If the term ' animal ’ were taken 
as actually denoting the goat, then on the goat being admitted, there would 
not be any possibility for the admitting of other animals; hence (with a 
view to avoid this) we take it that by the direct denotation of the term 
‘animal’ all the other animals also become capable of being admitted, 
and it is the indicative power of the Mantra-text that does the restriction ' 
to the Goat only. 

SUTRA (36). 

[Says the PtfRVAPAxsiN] — “ In fact, there can be no restriction ; 

BECAUSE THE TWO THINGS ARE ENTIRELY DIFFERENT,— -THIS 
DIFFERENCE BEING PROVED BY- DISJUNCTION AND 
DIVERSITY OF NAMES.” 

Bhdsya. 

“ In fact, there can be no Restriction, any animal may be brought in, — 
because the two things are entirely different, — animal is one thing, and Goat 
is a totally different thing ; and the co-ordination is between the two things, 
not between the two words. — ‘How is it known that the two things are 
entirely different ? ’-—Because of disjunction, and because of the diversity 
of names ; there is ‘ disjunction ’ that some animals are not goats; similarly 
there is this ‘ diversity of names ’ that one is called ‘ Goat ’ while the other 
is called ‘ animal ’ ; and when the names are different, it is only reasonable 
that the things should be different.— -Then again, it is because the two things 
are different that we find both the words used in the same sentence — 
f Pashum chhdgam dnaya ( ‘ Bring the animal, goat ’ ) ; — otherwise (if both 
were one and the same), then the purposes of the sentence would have been 
fulfilled by only one word, and One of the two words would not be there ; 
as a matter of fact, however, both are there ; — hence it follows that animal 
is one thing and goat is a totally different thing ; and from this it follows 
that there can be no restriction, and any animal might be brought in.” 

The following is a refutation of the above view, apart from the Sutras* 
Even if the two things are different, there must be restriction. — “ Why ? ” 
— Because the Mantra (which speaks of the Goat) is included in the declaration 
of the entire procedure of the sacrifice ; the sacrifice is understood to be 
something accomplished by means of the Mantra ; and if we adopted the 
Mantra, we would be making the sacrifice effective only if we brought in the 
goat (which is mentioned in the Mantra) ; because the Mantra leaves no 


* The Tantraratnh has the following interesting note here — What this refuta- 
tion set® forth is not ‘ apart from the Sutra it is all embodied in the SiddMnta- 
Sutra — ‘ Nava, prayogasamavayitvat 5 ; the Bhasyakara did not see this Svtra and 
hence said ‘ it is apart from the Sutras ’. 
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•option. On the other hand, if we brought in some other animal, the Mantra 
would no longer be applicable, and if we gave up the Mantra, we would 
not be making the sacrifice quite effective, and would thereby be going 
against the Veda. — [Read Hena ’ for ‘ ato na']. — It may be that an animal 
•other than the Goat is also an ‘ animal — but we cannot admit that 
animal, lest we make the sacrifice defective. — From all this it follows 
that it is only the Goat that should be admitted. 

Says the Opponent — -“By admitting the Horse, we need not abandon 
the Mantra, as that same Horse may be called * Chhaga ’ {Goat) in the 
sense of on & whose movements have been cut off ; the horse whose movements 
have been cut off is a ' chhaga because this term is derived from the two 
roots ‘ chhid ’ (to cut off) and * gam ’ (to go), [and hence etymologically, the 
term * chhaga ’ means * one whose movements have been cut off % and as such 
can apply to a horse who has been reduced to that condition]”. [This 
argument is embodied in the following /Sutra.] 

SUTRA (37). 

[Says the Opponent] — “ Also because of the form and 

THE INDICATIVES.” 

Bhasya. 

“ There is the text ‘ In some cases they may be with testicles (entire) * j 
this would have some sense only if, in the absence of such a text, they would 
always be without testicles. [And this indicates that the animal may be 
one that is generally castrated ; and this would include the Goat as well 
as the Horse] ; consequently the Horse ‘ with movement cut off * would 
also be regarded as a * Chhaga ’ (Goat) and hence fit for being admitted to 
the sacrifice.” 

The answer to this is as follows : — 

SUTRA (38). 

The fitness of the goat for action does not depend tj£on its 

‘FORM AND INDICATIVES 
Bha§ya. 

The fitness of the goat for action does not depend upon ‘form and indica- 
tives ’ ; the term ‘ Chhaga ’ (Goat) does not signify ‘ one whose movements 
have been cut off’; it is one composite whole and is well-known as having 
a totally different denotation ; which cannot be set aside by any merely 
etymological signification. Hence the Horse can never be called a ' Chhdga * 
(Goat) 
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SUTRA (39). , 

By season op the difference in the poems (op different animals) 

THE TERM CANNOT BE TAKEN (TO BE INDICATIVE OP A DEPINITE 
AGE) ; IT SHOULD BE TAKEN AS A TERM DENOTING A 
DEPINITE GENUS. 

; Bhdsya. 

This Siitra should be taken as following upon (and answering the argu- 
ment expressed in) the following words : — “ Why cannot the term ‘ Ohhaga ’ 
1 be taken as connoting a definite age! All these words — (a) ‘ Ohhaga 



'(&) ‘ Chhdgala 1 and (c) ‘ Yasta ’ connote the varying ages [of the goat, 
{a) Kid, (6) Goat, (e) Billy-goat]; similarly the term ‘horse’ also might 
be connotative of the same age (as the term ‘ goat’) ”. 

The answer to this (as given in the Sutm) is as follows It cannot be as 
has been suggested. It is true that the word ‘ Ohhaga ’ . is connotative of 
age ,* but it can connote the age only as belonging to the Goat (not to other 
animals) ; just as the term ‘ Shona ’ (‘ Chestnut ’ ) connoting a Colour, connotes 
the colour belonging to the genus horse, and not any other.-— Thus then, the 
forms of different animals being different, the term ‘ Ohhaga ’ cannot be taken 
as connotative of the age only ; in fact, it should be treated qsajferm denoting 
a definite genus, i.e. as connoting the age belonging to a particular genus or 
kind (of animal). — For these reasons, the animal to be sacrificed should 
he restricted to the goat only. 


SUTRA (40). 


It may be regarded as a modified poem 

AS IT IS INBORN. 


-THAT CANNOT BE 


This Sutra also is to be taken as following upon a few words. 

Says the Opponent — “ In the present instance, the term ‘ Ohhaga ’ 
■(goat) may be regarded as ‘ a modified form’ of such words as ‘ Ashva * 
Horse’) and the like. There is some part (the vowels for instance) of 
these latter words, ‘ Ashva ’ and the rest, that is found in the term ‘ Ohhaga ’, 
though there are some others that are different. Hence the Horse (* Ashva ’) 
■also may be called ‘ Ohhaga ’ (goat).” 

The answer to this is as follows — That cannot be, as it is inborn ; that 
is, the relationship between the Name and the Named is something ‘in- 
born ’, as has been explained (under Su. 1. 1. 5) ; so that no name can be 
the modification of any other. Hence the Horse can never be ‘the Goat; 
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SUTRA (41). 

The quaumcation spoken of can be regarded only as accidental,. 

BECAUSE IT IS NOT MEANT BY THE INJUNCTION TO BE PRESENT 
IN THE ANIMAL. 

Bhasya. 

This Sutra also is to be taken, as following upon certain words. 

Says the Opponent — “Why cannot the term ‘ Chhaga ’ (goat) be taken 
as applied to an animal on account of the hole (‘ Ghhidra ’), which is spoken 
of in the text — ‘When they cut out its omentum, there is a hole in the 
animal 

That cannot be, we reply. Because the presence of the ‘ hole ’ in the 
animal is not countenanced by the Injunction ; in fact,, the injunction is that 
‘ one should kill an animal that is not defective in limbs ’ ; hence the animal 
sacrificed should be without a. hole. Further, we have already explained that 
the denotation of the word * Chhaga 9 as a whole (which denotes the goat), can- 
not be set aside by any etymological signification (such as ‘ having Chhidra 
or hole’). — From this also it follows that it is the Ooat only, and not horse 
or other animals, that should be brought in. 

SUTRA (42). 

The term must be denotative of the ‘Genus 5 ; because words 

ARE, AS A RULE, USED IN THAT SENSE, AND BECAUSE IT IS 
ONLY THUS THAT IT CAN BE EXPRESSIVE. 

Bhasya. 

The term ‘ vd 9 implies emphasis. — Inasmuch as the meaning of the 
term as a whole cannot be set aside by its etymological meaning, — the 
term ‘ Chhdga 9 must be taken as denotative of the genus. Thus alone can 
the expressiveness of the term as a whole be maintained. It is in this sense 
of ‘ genus 9 that terms are, as a rule, found to be used — for instance, in 
such sentences as speak of ' offering the omentum and the fat of bulls, goats, 
rams to all divinities’ ; such assertions are possible only when the genus is 
denoted. Restriction also is generally based upon what is found to be as a 
rule (i.e. in most Cases) (i.e. upon induction). For instance, when a writing 
is fine as a rule, i.e. generally, it is regarded as ‘fine 9 . 

From all this it follows that it is the Goat alone that is to be brought in 
(for being sacrificed). 

It is not necessary to explain the purposes served by a discussion that 
is purely hypothetical (as the present one is). 

End of Pada viii of Adhyaya VI. 

End of Adhyaya VI. 



ADHYAYA VII. 
pAda i. 


Adhikabana (I) : Details like * Pray aj a' are prompted by 
(for the purpose) of the * Apurva ’ ( Transcendental Result). 

SUTRA (1). 

[SiddhInta] — There being a 'Diversity of Principals, the subsidiary 



DETAILS SHOULD BE ASSIGNED TO THEM IN ACCORDANCE WITH 
THEIR' RELEVANCY • BECAUSE THE VEDA IS THE SOLE 
AUTHORITY IN THIS MATTER. 


The first six discourses have discussed the procedure of the Darsha- 
Purnamasa and other sacrifices the details of which are directly prescribed, 
the second six discourses are now going to discuss the procedure of the 
Aindrdgna and other sacrifices the details of whose procedure have not been 
directly prescribed. 

[Kumarila demurs to this statement. He says— This is not correct; the 
right statement would be— In the earlier discourses we have discussed the direct 
injunctions bearing upon the Archetypes as well as Ectypea, and with the seventh 
discourse begins the treatment of transference, by implication, of details from the 
sphere of one sacrifice to that of another. — Tuptfika.] 

Now if it be a fact that those details that have been prescribed under the 
context of the Darsha -Purnamdsa and other sacrifices become prescribed 
in connection with all the sacrifices, then those same details would supply 
all that is needed by the Aindrdgna and such other sacrifices, which would 
have to be performed in that same maimer ; — in that case, there would be 
no need for the second six discourses.— If, on the other hand, the details 
prescribed under the context of one sacrifice are to appertain to that 
sacrifice only, then the Aindrdgna and such other sacrifices would be 
devoid of all details; and in that case, the question would arise — (a) are 
there to be any details in connection with these latter sacrifices — or 
not ? — (6) if they are, then, what are those details ? How many are they ? 
How are they to be adopted in practice 1 — It is for the consideration of 
these questions that the author begins the second six discourses. 

Discourse VII declares that there are details in connection with these 
other sacrifices ; — Discourse VIII explains that such and such details 
appertain to such and such a sacrifice ;— rDiscourse IX explains the manner 
of the performance of those details ; — Discourses X, XI and XII explain 
that only so many of the details, and no more, are to be adopted in actual 
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In this connection, first of all we consider the following .question— -Axe 
the details required for the accomplishment of the sacrifice ? — i.e. — Are 
they laid down for the purpose of making the sacrifice fully effective ? 
Or are they required for the purpose of accomplishing the Apurva 1 — i.e. 
for the bringing about of the Apurva ? — If they are required for the purposes 
of the sacrifice, then, they would serve the purposes of all sacrifices ; while 
if they are required for the purpose of bringing about the Apurva, then they 
must be restricted in their application to that one sacrifice in whose context 
they have been laid down— Now which is the right view on this question ? 

The right view is that the details are required for the bringing about of 
the Apurva ; it is the Apurva that leads directly to the fruit of the action, 
while the sacrifice by itself (without the Apurva) brings no fruit ; and that 
effort alone is fruitful which is applied to what brings a fruit. Hence we 
conclude that the details are required for the purpose of bringing about the 
Apurva. 

Now follows the Sutra of the reverend Teacher — 

There, being a diversity of Principals, the subsidiary details should be 
assigned to them in accordance with their relevancy. ‘ Principals ’ — i.e. the 
Apurvas ; they are the predominant factor because they bring about the 
fruits ; and it is the predominant factor that is called the ‘ Principal ’ ; — 
the ‘ Diversity ’ of these Apurvas has been explained (under Discourse II) 
as being due to the Difference of words and other conditions. — When there 
is such ‘ Diversity ’ among the ‘ Principals ’, the subsidiary details should be 
assigned to them in accordance with their relevancy; i.e. — the details shall 
appertain to that same sacrifice to which they are relevant, i.e. in whose 
‘ context ’ they are laid down ; — because the Veda is the sole authority in this 
matter ; i.e. the Veda is the only effective authority for knowing — - 
to which particular ApUrva a certain detail’ appertains ; Sense - 
perception and the other means of knowledge are of no use in this matter. 
And on the basis of the Vedic text, the details must appertain to that same 
sacrifice in whose context they are spoken of ; because what is spoken of as 
appertaining to one cannot appertain to another ; for instance, the lands 
and clothes that belong to Devadatta cannot belong to Y ajnadatta. — From 
all this it follows that the assignment of the details is to be done in accord- 
ance with the Context. 

SUTRA (2). 

fPffBVAPAK§IN’S OBJECTION TO THE SxDDHInTA] — “ In FACT, THE DETAILS 
SfeOULD ALL APPERTAIN TO ALL SACRIFICES ; BECAUSE THERE IS 
NO DIFFERENTIATION BETWEEN THE ‘ SACRIFICE ’ AND 
THE ‘ APURVA ’ ; AS IN THE CASE OF ANIMALS.” 

Bhd§ya. 

ct In faet, it is not right that the assignment of the details should be 
done in accordance with the Context ; — then what- ? — they should all appertain 
4o aU sacrifices ; they should be treated as equal ; Le. as equally related to 


ADHYAYA VII, PlDA I, ADHIKABANA (1). 


1231 


all sacrifices. — Why so ?— Because there is no differentiation between the 
‘ Utpatti ’ — which stands here for the sacrifice, which brings forth the Apurva 

anc l ^e * artha ’ — which stands for the Apurva , because that is the purpose 

for which the sacrifice is performed ;— there is no ‘differentiation’ between 
these two — the Sacrifice and the Apurva , — because all Apurvas are related 
to sacrifices, and it is in connection with sacrifices that the details are 
enjoined; in fact they are all spoken after the injunctive term ‘ yajeta ’ 

(‘ should Sacrifice ’) ; but they cannot appertain to the sacrifice, as this latter 
is fruitless; and not appertaining to the sacrifice, they are taken as 
appertaining to the Apurvas related to the Sacrifice ; — and this ‘ Connection 
with Apurva ’ belongs equally to all sacrifices hence all the details must 
appertain to all the sacrifices . — Like the properties of animals ; that is* the 
case in question is analogous to that of the properties of animals ; for 
instance, when it is said that ‘the cow should not be touched with the 
foot V though what is spoken of is spoken of in connection with the genus 
‘cow’ (which is what the term ‘cow’ denotes)— yet it being found 
that it cannot appertain to that genus, it is taken as appertaining to the 
individual cows which are related to the genus ‘cow’ ; and inasmuch as 
this connection with the genus ‘ cow ’ is equally present in all cows, — the 
dark, the tawny and the pigeon -coloured ones,— what has been spoken of 
{not touching with the foot) is taken as appertaining to all the cows. Similarly 
should it be in the case in question also. 

“ It might be argued by the Siddhantin thus :— The analogy is not correct ; 
in the case cited, the details — -not touching of the cow with the foot , etc. — 
have been enjoined in connection with cows in general, while in the case in 
question, the details have been laid down in connection with one particular 

sacrifice, in all such texts as One should perform the Darsha-Purnamasa 

sacrifice. One should perform the Jyotistoma sacrifice', and for this reason the 
details thus laid down must appertain to only that Apurva which is related 
to that particular sacrifice, — and not to all Apurvas (or all sacrifices). 

« Our answer to this is as follows : — The sentence ‘ One should perform 
the Darsha-Puripamasa sacrifice ’ cannot be taken as enjoining the details 
of any particular sacrifice. — Why so ’—Because if the sentence enjoins the 
details, then the sacrifice must be taken as only referred to (for purposes of 
that injunction of details)— the sense being — ‘When one performs the 
sacrifice, he should do it in this fashion’ ; on the other hand, if the sacrifice 
also is taken as enjoined by the sentence, then it cannot be connected with 
the details ; because there cannot be any connection between enjoined 
(and predicated) factors. If then there is only a reference to the sacrifice 
(in the term ‘ should sacrifice ’), then the reference would be to all sacrifices, 
without any distinction. Hence the details should be taken as appertaining 
to all sacrifices. — * But there is the term darsha-purnamdsa which would 
specify the sacrifice (to which the details would belong).’ — The term ‘ darsha- 
purnamasa ’ cannot specify the sacrifice. Because it could be either in- 
junctive or a reference ; if it is a reference, then it could be so only for the 
purpose of connecting the sacrifice with the details, and so far as the two- 
sacrifices {Darsha and Purnamasa ) are concerned, their connection with the 
details is already accomplished by the said reference. — ‘ But it could serve- 
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the purpose of exclusion, the meaning being that — ‘ The Darsha-Purnamdsa 
alone should be performed in this manner, and no other sacrifices ’. — This also 
is not possible ; because the word, does not signify the exclusion of others. — 
‘ This 'could be done by the process of Preclusion \ — No Preclusion is possible 
in this case ; if there were another sentence which asserted the connection 
of the details with every sacrifice , then alone could this second sentence 
serve the purposes of preclusion. Inasmuch as there is no other sentence 
asserting the connection of all sacrifices with the details, the same 
. sentence (the one under consideration) would do the assertion (of the con- 
nection of all sacrifices) as well as the negation (of the connection of all 
ex9ept the one sacrifice) ; and this could certainly be a burden that would 
be too heavy for one sentence. — ‘ In that case, what would be connected 
with the injunctions of details would be, not the term * should sacrifice — 
in the sense that one should perform sacrifice in this manner,— with what 
then?-— with the term darsha-purnamdsa ; because their connection with 
this latter term is direct,— in the sentence ‘ One should sacrifice with the 
' Darsha-purnamdsa sacrifice ’, — while that with the injunctions of details 
is only indirect. What then would be the meaning of the sentence ? It 
would be that ‘ one should perform the Darsha-purnamdsa — This cannot be 
possible ; as in that ease the details would remain unconnected and floating.— 
How so? — What the verbal affix in the ter m fyajeta’ (‘should sacrifice’) 
lays down is that the Darsha-purnamasa should be performed ; how then 
could there be any connection of the details, either with all sacrifices or 
with any particular sacrifice? In fact, there being no injunctive affix, 
the details would remain unconnected.— ‘ This objection does not affect 
our position ,- we shall bring about the connection of the details, not by means 
of the sentence ; — then by what ? — by the Context \ — How ? — ‘ When it is 
enjoined that a certain act should -be done, there arises the need to know 
the procedure of the act:— in what manner it is to be done ; it is then that 
the details oome to be connected through the Context, — the idea being that 
‘ the act should be done in such and such a manner ’. — This is not possible. 
At the time that the Darsha-purnamasa are laid down as to be performed, 
-there is no desire to know the procedure of those sacrifices; because their 
procedure is already known ; and when the desire to know the procedure 
is not there, there is no ‘ Context ’ ; because it has been declared (under 
Su. 3. 3. 11) that — ‘ That which is not otherwise connected becomes 
connected through context, because details of procedure are always wanted — • 
‘Under the circumstances, in this sentence details are not enjoined for the 
sacrifice, nor does it lay down that the Darsha-Purnamasa should be per- 
formed ; what is done is that the two words in the sentence Darshapurnamdsa- 
■bhydm yajeta refer to a particular sacrifice and lay down details for it, the 
•construction being — when one should perform the Darsha-purnamasa sacrifice, 
.he should perform it in such cmd such a manner — Even so, the word 
‘ Darsha-purnamasabhyam ’ cannot be a reference, as such is not the ordinary 
•signification of the Instrumental ending. A reference is made to something 
that has gone before, while what is signified by the Instrumental ending is 
. something new, and as such must be predicated (and enjoined) ; and if it 
were thus predicated and enjoined, the sense deduced would be a most 
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incongruous one — ‘ The Darsha-Purnamdsa sacrifices are the instruments 
•of sacrifice ’. From all this it follows that the best view of the case is that 
‘ the details are enjoined with reference to the sacrifice ’.—‘ But even so, 
there would be no connection with the word darsliapurnamasabhydm. ’ — | 

It would certainly be connected, as being eonnotative of time; it would be J 

the reiteration of a pretty common fact ; it is a pretty common fact that \ 

sacrifices are generally performed about the time of the Darsha-Purnamdsa. 

As for the Instrumental ending, that could be taken as based upon the . J 

implied subordinate character of the time.— -Under the circumstances, all ' 

the details should appertain to all sacrifices.” I 

SUTRA (3). ! 

[Answer]— I n reality, inasmuch as the details are auxiliaries i 

to the Injunction (op the main sacrifice), they should jj 

BE RESTRICTED (TO THEIR CONTEXT), BY ' REASON OF THE f 

DIVERSITY OF ' ApCRVAS ’ ; SPECIALLY AS THE ‘ SACRIFICE ’ j 

IS A SUBORDINATE FACTOR. • 

Bhasya. ' ■■ 1 


In fact the text laying down the details is an auxiliary — a part — of the 
Injunction of the sacrifice. [When it is said that ‘One should perform the 
Darsha-purnamdsa sacrifice ’J what is meant is that ' the Darsha-puniaincisa 
sacrifice should be performed, — in the following manner, by kmdlmg the 
Fires and so forth.’ In the injunction the sacrifice is spoken of as a 
subor din ate factor the term ' DarsKcvpurna/rndsa ’ denotes & sacrifice ; — so 
tha t in the particular sentence (‘ Darslwpurnwnasabhydm yarjeta ’ ) the sacrifice 
is spoken of as an instrument ; the meaning being that ‘ by means of the 
set of sacrifices called Dcrrsfm-pmwmasa, one should bring about something 
else ’ ; it is this something else, — and not the sacrifice — that is enjoined 
as to be brought about or accomplished ; and this something is the 
Apurva. 

“ As a matter of fact, in the sentence we read that ‘ one desiring heaven, 
should perform the sacrifice where we find the mention of a definite 
result (in the shape of Heavm) ; so that it is this result that should be taken 
to be what should be accomplished.” 

True, a result is mentioned ; but this result is not brought about by the 
Sacrifice ; as it appears after the Sacrifice is past and gone ; what is brought 
about by the Sacrifice is the * Apurva ’ [and it is the Apurva that leads 
to the result] ; and it is for this reason that the Apurva is regarded as what 
should be brought about ; and that which is to be brought about is what 
is connected with the procedure. Hence it follows that the Details (which 
constitute the Procedure) appertain to the Apurva. Of these Apwrvas* 
there is diversity ; and by reason of the diversity of Apurvas, the details 
should be restricted to their respective contexts. 

“ Under this view, how would the Sacrifice be specified by the term 
1 Darshapurnamdsa ’ ? ” 
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Answer — The sentence in question does not specify a sacrifice ; what is 
really expressed by it is the bringing into existence of the Apurva as qualified 
by both the words (‘ darshapurnamasabhyam ’ and ‘ yajeta’’) ; just as in 
the sentence ‘ Arunayd pingaksyd ekahdyanya somam krindti ’ [‘ He buys 
the Soma with a heifer, red, with tawny eyes, one year old’] [see 3. 1. 12]. 

■‘ The analogy is not correct. In the case cited, the substance (heifer) 
is totally different from the qualification (red, etc,); hence it is possible 
for one to qualify the other ; in the present instance, on the other hand, 
the ‘ Sacrifice s itself is ‘ Darsha-Purnarndsa and hence it is not possible 
for one to qualify the other.” 

In the present instance also* the word ‘ yajeta ’ (‘ should sacrifice ’) 
stands for sacrifice in general, and ■ darsha-purnamdsa * for one particular 
sacrifice ; and the general is different from the particular. 

“ Even so the bringing about of the sacrifice in general would be spoken 
of by Direct Assertion, while that of the Particular sacrifice would be only 
indicated by Syntactical Connection and both these could not take place 
at the same time 

[Kumarila, in Tuptikd, demurs to this explanation.] 

If that be the case, then we accept, not' what is asserted directly by the 
words, but what is indirectly indicated by Syntactical Connection. — Why 
so ? — Because, if what is directly asserted were accepted, the term ‘ darsha • 
purnamasa ’ would become meaningless, because this term would, in that 
case, be co-extlnsive with the term ‘ yajeta ’ (‘should sacrifice’). 

StJTRA (4). 

In the OASE OB. animals, on account of the presence of the common 

CHARACTERISTIC, WHAT IS MENTIONED MAY BE TAKEN AS 
APPERTAINING TO A3GL INDIVIDUALS. 

Bhdsya. 

It has been argued by the Purvapaksm (under Su. 2) that as in the case of 
‘ animals ’ (what is mentioned is applicable to all individuals,— -so in the present 
case also the details laid down should appertain to all sacrifices) ; — but in the J 
case of the animal, what is mentioned is a detail (that it should not be 
touched with the foot) in connection with the whole genus (not with any 
one individual cow) ; because what is denoted by the word (‘ cow’) is the 
genus , — and it is only because the detail is found to be applicable to the 
genus, that the genus is taken as indicating the individual with which it is 
concomitant ; just as in the case of the phrase ‘ gangaydm gdvah ’ (‘ cows on 
the G-ahga ’ ; where it being impossible for the genus ‘ cow ’ to be in the 
river, the word ‘cow’ is taken as indicating the individual cows). This 
concomitance (with the genus) is present in the case of all individual cows, 
and hence it comes to he taken as appertaining to all ; — it is for this reason 
that in this case it may be taken as appertaining to all individuals . — In the 
case of the sentence * Darshapurnamasabhyam yajeta ’ on the other hand, the 
sacrifice is clearly spoken of as the subordinate factor, and hence the 
details are not taken as laid down with a view to the sacrifice at all; in fact* 
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they are laid down with a view to the Apurva ; hence this is what has been 
put forward (in Su. 3). — Hence the . citing .of ‘animals’ as an .example is 
not right. 

SUTRA - (5). 

[Objection] — “ But it cannot be so, because of .non- 

SEPARATIQN 

Bhd§ya. 

The term ‘ but ’ implies the rejection of' the view set forth above. 

“ It is not right to say that the Details are required by and appurten- 
ant to the Apurva ; because as a matter of fact, they are appurtenant to 
the Sacrifice.~-Why so? — Because of non-separation.; that is, the Details 
cannot be separated from the Sacrifice ; the Details are clearly declared 
to be a substance or a deity or a mantra ; and the act of ‘ sacrifice ’ is only 
that act in which a substance is offered to a, deity with a mcpntra ; thus there is 
a clear perceptible relationship between the Sacrifice and the Details; while 
with the Apurva, this relationship could be only inferred. In reference to 
the Result also, the subordinate character of the Sacrifice is quite patent, 
as declared in the sentence ‘ Desiring heaven, one should offer a sacrifice * ; 
while in reference to the Apurva, its subordinate character could be only 
inferred ; — and Perception is more authoritative than Inference. — From 
all this it follows that the Details are appurtenant to the 8h8Hfice.— i It has 
been already explained that the sacrifice as something ephemeral, and as 
such incapable of bringing about the result at another time ; so that the 
Details performed in connection with it would also be unable to bring about 
the result \ — -The argument set forth here, we refute jin the following 
manner : It would be like the drinking of oils ; just as when oil or clarified 
butter is drunk, — though this drinking is ephemeral, yet it brings about, 
at another fame, such results as the improvement of intelligence, memory, 
strength and su forth ; — in the same manner, the' sacrifice also would bring 
about its result at another time ; — what is the use. of .assuming an unseen 
and unheard of factor in the shape of. Apurva ? ” 

SUTRA (6). 

[Objection concluded] — “ Further, one sentence being taken as 

SERVING TWO PURPOSES HAS BEEN FORBIDDEN.” - 
. Bhasya. ■ 

“ According to the view set forth above, all the details would appertain 
to all sacrifices. Further, Prayajas are performed at the Avrydragna and 
other sacrifices ; hence (according , to our view by which the Prayaja as a 
detail appertains to all sacrifices), it becomes quite possible for those Prayajas 
to appear at the Sav/rya sacrifice ; and alSo for the Krmala to be offered at 
each Prayaja, according to the injunction that * One should offer the Krsnala 
at each Prayaja ’ (which latter injunction appears in connection with the 
Styurya only). Otherwise (if the Prayaja, as a detail* did -not appertain to 
all sacrifices), it would be necessary to take the injunction (‘one should 
. 34 
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offer the Krsnala at each Praydja ’) as laying down the Praydjas (in con- 
nection with the Saurya), and also the offering of Krmala at those Praydjaa ; 
and in this way the sentence would have to serve two purposes, and this 
‘ serving of two purposes ’ has been forbidden. — From this also it follows 
that the details are appurtenant to the Sacrifice.''’ 

SUTRA (7). 

[Answer] — In reality, the Details should appertain to the 
ApUrva, because there is no injunction in regard to the 
Sacrifice ; hence there is difference among 
actions (due to difference among ApOryas). 

Bhdsya. 

It is not true that, the Details appertain to the Sacrifice. The Details 
should appertain to the Apurva ; — -the term * chodana ’ in the Sutra we take 
to mean Apurva ; hence the meaning of the Sutra is that, because the Details 
serve tfye purposes of the * chodana ’ — i.e. of the ApUrva, — therefore they 
must appertain to the Apurva ; the reason for this having already been 
given as * because it is only thus that they can be conducive to the 
bringing about of the result \ 

It has been urged by the Opponent that “ the connection of the Details 
with Sacrifice is clearly perceptible Our answer to this is that there is 
no injunction in regard to Sacrifice ; the term ‘ utpatti ’ here we explain 
as - ‘ sacrifice * ; so the meaning is that in regard to Sacrifice, there is no 
injunction to the effect that the Details appertain to the Sacrifice -all that 
happens is that they are spoken of; and are performed, in connection with 
the Sacrifice ; but this fact does not make them subservient to the purposes 
of the Sacrifice. For instance, though the colour is spoken of in connection 
with the doth, — in such sentences as e one colours the cloth ’, — and it is also 
done or produced in the cloth, — yet it does not subserve the purposes 
of the doth ; ' it subserves the purposes of the man or woman (who wears the 
Cloth). Similarly, in the case in question, the Details that are spoken of and 
performed in connection with the Sacrifice would subserve the purposes of 
the Apurva ; as it is only thus that they would serve a useful purpose. — 
For this reason, — i.e. because the details subserve the purposes of the 
Apurva, — there would be difference among actions. 

It has been urged by the Opponent that “ the fact of the Sacrifice being 
subordinate to the result is clearly perceptible ”. — But as a matter of fact, 
the Sacrifice does not bring about the Result, without having brought about 
an (intervening) Apurva ; that is why the Sacrifice is recognised as the 
indirect (mediate) cause (of the result) ; — one thing becomes recognised 
as the cause of another also when it brings about this latter indirectly 
(through another intervening factor). For example, when one cooks, food 
with cow -dung, it is regarded as ‘ cooked by chaff ’ (the chaff having been 
eaten by the cow and turned into cow “dung). 

It has also been urged that “ the result would follow from the sacrifice 
at some future time, just as from the drinking of oils -Our answer 
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to this is as follows -In the case of the drinking of the oils also the result 
does not appear at some other time ; because its result consists in the 
equilibrium of the bodily-hurboucs ; and this appears immediately after the 
drinking ; as for the improvement in strength, robustness and the rest, 
all this results from the proper digestion of food. Hence the case cited is 
not analogous to the case in question. 

SUTRA (8). 

[Objection] — “ Even so, it should appertain to all, being common, 

LIKE THE NAME.” 

Bha§ya. 

“Evan though it be the Apurva that ‘prompts’ (needs) the Details, 
yet every one of such details should appertain to all, being common, like the 
name. All Apurvas have the common name ’* Apurva * like the name, 
the detail pertaining to this also should be the same ; — as in the oase of the 
‘ Bflhika ’ (people of the Panjab); when it is said ‘a Panjabi has come 
asfrguest, prepare for him barley -meal’, this same barley-meal is prepared 
for any and every Panjabi ; — or when it is said ‘ in cases of disease in the 
Eye, rrrndga and rice should be eaten, and in cases of diseases of the stomach, 
milk [ie. (a) ewe’s milk, (6) milk and JBiZw-fruit or * milk of the Biba- 
fruit] should be drunk ’, then in every case of * eye-disease ’, mudga and 
rice is eaten, and in every 'case of * stomach-disease ’, milk [i.e. ewe’s milk, 
(6) milk and BiZm-fruit or milk of Bifoa-fruit] is drunk ; — similarly in the 
case in question all the details that have been laid down in connection 
with one Apurva would appertain to all Apurvas . 

“ Further, there are certain Brahmanas belonging to the Rescension 
called * Aruna-ParasJiara ’ ; among their texts, there is the following Smrti- 
text — ‘ The details of the Darsha-Pumamdsa appertain to all Istis and also 
to the Agnisormya 3 and so on, ending with the words—' all those archetypes 
and ectypee — -This text clearly indicates the view that we have set forth 
above (La that the Details appertain to all sacrifices). 

“ From all this we conclude that, even though prompted by the Apurvas, 
the Details are appurtenant to all sacrifices.” 

SUTRA (9). 

[Answer] — In the case of names, it may be possible, because the 

FACT REMAINS THE SAME AND BECAUSE IT IS A MATTER OF 
PREVIOUS EXPERIENCE. In THE CASE OF SACRIFICE, 
HOWEVER, INASMUCH AS IT IS A MATTER AMENABLE 
TO ‘ WORDS ’ ALONE, THE ACCESSORY DETAILS 
OF ONE CANNOT APPERTAIN TO ANOTHER. 

Bhdsya. 

We set forth the answer to what has been urged above. — It has been 
urged that the present case may be treated as the case of the ‘ Bahnka ’ 
(Panjabi). 
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Our answer to that is that in the case of names it may he so, because 
the fact remains the same. Residence in the Pan jab is. a fact, one’s connection 
with a certain place ; and this remains the same, constant, in all residents 
of the Panjab ; and the liking for a particular kind of food (Barley-meal) 
is due to that fact, of residence in the Panjab, and it is not due to the 
personal idiosyneracy of any man. — How is this known ? — Because it is a 
matter of previous experience', the matter has been subject of previous 
experience ; several times people — residents of the Panjab, as well as others 
not so resident, have been fed, and from deduction it has been found that 
fondness for Barley -meal is due to residence in the particular country, and 
not to the idiosyncracies of any person. For this reason in the case of such 
names as ‘ Bdhika ’ (Resident of the Panjab), what has been urged by the 
Opponent may be possible. 

In the case in question, however, sacrifice is amenable to only one 
means of cognition, the word (of the Veda) ; and hence it cannot be known, 
by any other means, to which particular Apurva certain Details appertain ; 
— and through the Vedic Word, they are found to be restricted to particular 
Apurvas ; — and Apurvas are distinct (not one and the same). Hence it 
follows that the Details laid down in connection with one Apurva cannot 
appertain (apply) to another. 

SUTRA (10). 

“ Btjt thebe is the Smrti-text ”, — if this is urged [then 
the answer is as in the next Sutra]. 



It has been urged by the Opponent (under Su. 5) that there is & Smrti- 
text (to the effect' that the Details of the Darsha-Purnamdsa are the same 
as those of all Istis, etc. etc,’— -What is the answer to that ? 

'■ . SUTRA (11). ' 

[Answer] — It is not so ; as the Smrti-text is preceded by 
. SOMETHING ELSE. 

-s !; " ' Bhdsya. 

The Smrti-text quoted is preceded by something else : There is, as is 

going to be explained, a general law governing the application of details, 
in the form — ‘ The prpcedure shall be like that of the original Primary ’ ; and 
it is only the details thus made applicable to the minor sacrifice that are 
referred to in the text quoted, — on the basis of the general law just quoted ; 
and it is not an injunction of any details that have not been already enjoined ; 
and the reason for this lies in the fact that the application ,of Details is 
regulated by the said general law. 


ADHYAYA YI1, PADA 1, ADHIKARANA (1). 


1289 


SUTRA (12). 


Inasmuch as the matter is amenable to the * word ’ alone, — 
AND AS THE DETAILS ARE RESTRICTED TO PARTICULAR CONTEXTS, 
—THEY COULD APPLY ELSEWHERE ONLY ON THE BASIS 
OP A ‘ WORD ’ TO THAT EFFECT. 


This Sutra states the Final Conclusion ; in the Final Conclusion we have 
the statement of the Reason and of the Proposition. Thus the meaning 
is as follows Because matters are as explained above, therefore, — inas- 
much as the matter — of Fire-kmdling and other details — is amenable to ‘ word V 
alone, —and as they are restricted to distinct contexts, — they could apply 
elsewhere only on the basis of a '‘ word ’ to that effect. For instance, the 
Rastrabhrt-offerings have been laid down in the following text, occurring 
in the section on ‘Fires’ : — ‘ Oandharvdpsaraso vd etamunmadayanti, ya 
urvmddyati eta, vai gandharvapsaraso yadrdstrahhrtam, tasmai svdhd, tabhyah 
svdheti juhoti ’ [‘ Oandharvas and Apsarases intoxicate him, and he becomes 
intoxicated; these Oandharvas and Apsarases are the Rdstrabhrt ; to them 
they offer libations saying — Svdhd to the Oandharvas, Svdhd to the Apsarases ’]; 
and these Rdstrabhrt offerings, thus laid down in connection with the ‘ Fires % 
are declared to be applicable to the Marriage-Rite, in the following text 
[‘ ffitesam rasprabhrto juhoti abhydtdnan juhoti ’]. * At this one should offer 
the Rdstrabhrt offerings and the Abhydtana offerings’. [So that there is 
this latter direct text applying, to the Marriage-Rite, the details laid down 
originally in connection with the Fires].— In the absence of any such text 
(extending the application of Retails), the Details must remain restricted 
to their own original contexts. 

Such being the case, sacrifices like the Aindrdgna remain without 
details [as no details are laid down directly in reference to these sacrifices] ; 
and it is the consideration of such sacrifices that is taken up by the second 
six-chapters of the Sutra. 

Now under Discourse VII, it is asserted that sacrifices like the 
Aindrdgna do have their details ; and these come to them by ‘ Atidesha 
‘ Transference ‘ Atidesha ’ is that process by which the Details laid down 
in connection with one sacrifice are extended beyond that sacrifice and 
transferred to (i.e. connected with) another sacrifice. For instance, after having 
directed the feeding of Devadatta in the following terms : — ‘ Devadatta should 
be fed on Rice, Pulse, Meat and Sweet cakes — one ‘ transfers 5 or extends 
the same process to the case of Yajhadatta in the words — ‘ Yajfiadatta should 
( be fed like Devadatta They have the following couplet also (defining 
Atidesha ) — ■ 

* Atidesha is that process whereby a Detail becomes extended in its 
application from the Primary. Act to other acts similar to it ; such is the 
rule’. 











Adhikabana (2) : The Details of the 4 Shyena 5 sacrifice 

are 4 extended 5 to the * Isu 5 sacrifice by the direct 
declaration 4 The rest of it is like the 


Bhdsya (Introductory to Adhikarana). 

There is an Skdha (one day) sacrifice, by name ‘ Isu \ and another, 
by name ‘ Shyena ’ ; both of these are * malevolent ’ (calculated to bring 
about the death of someone). — In connection with the Isu sacrifice,— 
having laid down a few details, the text goes on to say, ‘ The rest of it is 
like the Shyena *. 

In regard to this, the question is — Is it a mere reference or an 
Injunction ? — If it is an Injunction, then it is a case of ‘ Extended Applica- 
tion extending the application of the Details of the Shyena to the Isu,— 
If, on the other hand, it is a mere reference, then it is not a case of 
‘ Extended Application 

On this question, the Purvapaksa view is set forth in the following 
Sutra : — 


SUTRA (13). 


[PffRVAPAK§A] — “T he text ‘ Samanam, etc.’, should be taken as 

A REFERENCE TO WHAT HAS ALREADY BEEN ENJOINED ELSE- 
WHERE, — BECAUSE THE SACRIFICE 'IN QUESTION IS 
ONE THAT IS PRECEDED BY ANOTHER. 


Bhdsya. 


“In the text ‘ Samdnam itarat shyenena ’ [‘ the rest of it is like the 
Shyena ’] we have a reference to what has already hem enjoined elsewhere ; 
i,e. it is a mere Reference (not an Injunction). — Why ? — Because the sacrifice 
is one that is preceded by another ; that is, the Isu is preceded by the 
Jyotistoma (which is its- Archetype) and hence the procedure at it should 
be the procedure of the Jyotistoma : Since Jyotistoma is the Archetype of 
the Isu, the Details of the Jyotistoma come to it under the general law 
(that ‘ the Ectype is to be performed like its Archetype’) the Shyena also 
has the Jyotistoma for its Archetype, and hence the said details find a place 
there also ; [so that all the requisite details for the Isu having been obtained 
from the Jyotistoma'] all that the text in question can be taken to be is just' 
a reference to those details which have come from the Jyotistoma as common 
•to both the ShySna and the Isu. . 

“Further, the term 4 itarat 4 the rest’ [in the sentence 4 Samdnam itarat 
shy&nena ’1 cannot stand for what does not exist ; because the term ‘ itarat ’ 
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cannot apply to what is not near at hand, it is always applied to things 
near at hand. For instance, when it is said ‘ itarah prdva.ro dlyatam, 
itarah kambalo dlyatam'' [‘give the other eloak, give the other blanket’], 
what is near at hand is given, and not any cloak or any blanket. In the 
case in question the details that are hear at hand are those pertaining to 
the Jyotiatoma ; hence the sentence in questioii must be a reference to them ; 
they having been already enjoined by the general iaw (that ‘the Eetype is 
to be performed in the manner of the Archetype 

SUTRA (14). 

[Objection to the Purv.apak§a]-— “ ‘ [It is the injunction oe the 

DETAILS] OE THE SHYENA — IF THIS IS URGED [then the 
answer will be as given in the following Sutra]. 

BMsya. 

Says the Objector to the Purvapaksa — ‘ If your view is that the sentence 
in question contains a reference to the details of the Jyotistoma , — then that 
is not so ; because it contains the injunction of those details that belong 
specifically to the Shyena, — -such as the red-turban and the rest. — How so ? 
— Because the text mentions the Shyena', it is when the term ‘ Shyena ’ 
is taken as specifying the details meant that the presence of the term 
‘ SkyenSna ’ can have any sense ; otherwise it would be meaningless. Be- 
cause those details that belong to the jyotistoma are applicable equally 
to all the ectypes of the Jyotistoma — all Shakos, Aklnas and Satras ; so that 
so far as these details are concerned, the assertion 1 scrnmnamitarat ’ (‘ the 
rest is similar ’) would mean exactly the same thing as ‘ samdnamibarat 
shyenena ’ (‘ the rest is similar to the Shyena ’) [so that the term ‘ Shyenena ’ 
would be entirely superfluous].’ 

SUTRA (15). 

[PffRVAEAX§IN’S ANSWER TO THE OBJECTION] — “ THAT IS NOT SO ; 

BECAUSE OF NON-PROXIMITY.” 

Bhasya. . 

“ The sentence in question cannot be a reference to those details that 
belong specifically to the Shyena. — Why ? — Because of non-proximity. 
As a matter of fact, the term ‘ itara ' (‘ the rest ’) stands for what is near 
at hand; and the term ‘ Shyena ’ does not bring the specific details of the 
Shyena any nearer to the law.— As for the fact, of the term ‘ Shyena ’ being 
a specific name, — its being non-specific might be objectionable in the case 
of the sentence being an injunction ; if it is taken as a mere reference, then 
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nothing being enjoined, what is there that would be specified ? The details 
of the Jyotiatoma being common to all, would naturally belong to the 
Shyena also ; and hence a reference is quite possible. — -From all this it follows 
that the sentence in question is only a reference to the details of the 
Jyotiatoma'' 

SOTRA (16), 

[Siddhanta]— -In beauty, it must be the other way; because it 

IS ONLY THUS THAT . THE SENTENCE WOULD BE LAYING DOWN 
SOMETHING NOT ALREADY KNOWN '—THE TERM ‘ ITARAT ’ 

TOO HAS THE SENSE OF ‘ OVER AND ABOVE ’ (‘ FURTHER 
* REST OVER AND ABOVE WHAT FORMS FART 
OF THE JYOTISTOMA ; AND IT WOULD BE THIS 
THAT WOULD BE SPOKEN OF BY THE WORD 
‘ SAMANAM * (‘ LIKE ‘ SIMILAR ’). • 

Bhdsya. 

The phrase ‘ api va ', * in reality ’, implies the acceptance of the view 
other than the one set forth above. In fact the sentence should be taken 
as the Injunction of those details that belong specifically to the Shyena, 
and a mere reference to those belonging to the Jyotiatoma. — “ Why so ? ” — 
Because it is only thus that the sentence would be laying down something not 
already known ; in this way it would enjoin something new, and as such 
would prompt a new set of activity ; if it were a mere reference to what 
is already known, it would not prompt any new activity, and as such 
would be futile. 

“ But the term ‘ itara 5 stands for what is near at hand [and it is the 
details of the Jyotispoma that are near at hand, and hence these must be 
taken as referred to],” ■ 

The answer to this is that the term ‘ itara * does not always express 
what is near at hand ; it often expresses what is similar to what has been 
said before, though it may not be near at hand; it always expresses what 
is hft (the rest). When, for instance, the term * itara ’ is used in connection 
with clothes, in the sentence — ‘ Give the blanket to Devadatta, the silk- 
piece, to Visnumitra, the linen to Yafnadatta, and the rest to Ohaitra * — it 
is the doth that is given (to Ohaitra), not either gold or silver. In the case 
in question, the term ‘ itara ' has been used in reference to details over and 
above those of the Jyotiatoma ; hence here also it should express ‘over 
and above and hence become expressive of ‘more’, ‘over and above’. 

If, on the other hand, the terrp ‘itara' be taken as expressing the 
details belonging to the Jyotiatoma , and also connotative of what is near 
at hand, then one or the other of these two denotations, ‘ over and above ’ 
and ‘ what is near at hand ’, must have to be abandoned. If the term be 
taken as standing for what is near at hand, — and its sense of * over and above ’ 
be rejected, — then the sentence would he a mere reference, and as Such 
futile ; the word ‘ Shyena ’ would have to be regarded as one which is not 



meant to be significant. If, on the other hand, the idea of * what i k near 
at hand’ be abandoned, and the sense of ‘ over and above’ be admitted, 
then there would be no incongruity at all. It is for these reasons that the 
author of the Sutra says that the term ‘ Octroi ’ has the sense of more 
( < 0V er and above ’). Consequently the details that are meant to have their 
application extended are just those that belong specifically to the 
Shyena, and which are ‘over and above’ those that belong to the 
Jy< tisfoma ; and it would be those that would be spoken of by the word 
1 samanam \ ‘ like ‘ similar ’ ; and in this case the term ‘ Shyena retains 
its significance. 


Adbikarana (3) : The 'texts 6 Etadbrdhmanani, etc.’ 

extends , in reference to the 6 Five offering-materials \ 
the application of the Injunction along with 
the Commendatory Statement, 

Bhasya (Introductory). 

Among the * Chdturmasya * sacrifices [consisting of the four Sotras — 
(1) Vaishvadeva, (2) V arunapraghasa, (3) Shdkamedha, and (4) Sunasmya ], — 
in connection with the Vaishvadeva, the Agniya (cake, baked upon eight 
pans) and the other materials have been prescribed [altogether eight in number ; 
viz. : (1) the Agniya Cake baked on eight pans, (2) the Cooked Rice dedicated 
to Soma, (3) the Cake baked on twelve pans, dedicated to Smitf, (4) Cooked 
Rice dedicated to Sarasvat, (5) Cooked Rice dedicated to Pusan, (6) the Cake 
baked on seven pans, dedicated to the Maruts, (7) the Curdled Milk 
dedicated to Vishvedevas, (8) the Cake baked upon one pan, dedicated to 
Dyava-PriMm ] ; — the details also of these have been laid down. — In con- 
nection with the Varunapraghdsa, only (five out of the eight) materials 
have been mentioned, and then it has been added — ‘ These five materials 
have the same commendatory Brahmana texts as the other materials 

In regard to this the question that arises is — Does the ‘ extended 
application’ laid down in this last sentence refer to the Commendatory- 
texts alone ? Or to the entire section including the Commendatory texts 
and the corresponding Injunetions.of Details ? [That is, does it mean that 
only the Commendatory texts relating to the remaining three materials 
are to be applied to the Varunapraghdsa ? Or the Commendatory texts 
along -with the corresponding three materials ?] 

Question — “ How can there be an extended application of the Com- 
mendatory text only ? ” 

Answer— A b there is in the case of such descriptions as— ‘ Pampakaldya- 
pratimdshcha vrJcsdh ’ [‘ The trees assemble the nests round the Pampa 
Lake ’]. . 

Question — “In the case under consideration, which are the Injunctive, 
and which the Commendatory, texts?’’ 

Answer— The Injunctive texts are — ‘The grass-bundle is thrice bound 
up, — the fuel is thrice hound up,— there are nine Prayajas, nine Amvywjas ’» 
and so forth (which lay down the details in connection with the Vmsiwa - 
deva Satra ) ; — and the Commendatory texts are-—' These Materials are 
sacred to Vrtraghna ’ and so forth (which eulogise the eight Materials laid 
down in connection with the Vaishvadeva Satra). 

On the aforesaid question, the Purvapaksa view is,- thus set forth .[in 
the following Sutra ] — 
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SHABARA-BHASYA : 


SUTRA (17). 

[PUrvapaksa] — “ In connection with the ' Five Materials ’, there 

IS ' EXTENDED APPLICATION ’ OF THE COMMENDATORY TEXTS 
ONLY, BECAUSE THESE ARE IN CLOSE PROXIMITY.” 

Bhdsya. 

“ In regard to the Five Materials (that are mentioned in connection 
with the Varunapraghdsa), it is said — ‘ These five Materials appear at all 
points of time 5 ; and hence these have been called ‘ Pahchasahchara ’ ; 
now in connection with these ‘ Five Materials ’ there is extended application 
of the Commendatory texts only.— Why so ? — Because these are in close proxi- 
mity ; i.e. the Commendatory texts are in close proximity to the (mention 
of the) Materials; because it is these Commendatory texts,— --and not, the 
texts injunctive of the • accessory details,-— that are syntactically connected 
with the Injunctions (of the Materials).— What if it is go ? — What follows 
from this is that it is only then that the statement ! The Brahmana-texts 
relating to these are the same as those relating to the previous ones ’ becomes 
possible; for the Brahmana-texts relating to the Materials are just those 
by which they are enjoined ; for what other relationship except that of 
Injunction cmd Enjoined can there be between the Brahman a-text and the 
Material ? And as a matter of fact, these Materials are enjoined by the 
Commendatory texts, not by those Injunctive texts that enjoin the accessory 
details; as the things that are enjoined by the Injunctions of Details are 
not materials* — From this if follows that there is 'extended application’ 
of the Commendatory texts, not of the Injunctions of Details. — Then again, 
even in connection with the Var.unapraghdsa, some details relating to the 
Vaishvadeva have been enjoined ; for instance, in the text ‘ They churn the 
Fire, etc.’ ; — and if these were to come to the Varunapraghdsa by ‘ extended 
application’ also,— as they would, if Injunctive texts also were to come in 
by ‘ extended application’, — -then the separate enjoining of these details 
(in the text just quoted) would be meaningless.— From nil this it follows 
that it is only the Commendatory texts that come in (to the V arunaprctgfidsa) 
by ' extended application’.” 

StJTRA (18). 

[Siddhanta] — It should be of the whole, because the 

TERM USED IS A COMMON ONE. 

Bhdsya. 

It is not true that there is ' extended application ’ of the Commendatory 
text. Only ; in fact, there should be such application (or transference) 6f the 
entire section including the -Injunctive and the Commendatory rtextsi— Why 
■ so ? — Because the term used is a common one ; i.e. a general term: haa been 
used ; the term used is * Brahman a - text ’, which is a general pne, applying 
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to the Injunctive as well as to the Commendatory texts ; so that if the term 
includes the Injunctive texts just as much as the Commendatory texts; 
then it must mean the ‘transference’ (or extended application) of the 
former also. — It has been argued that “the Injunctive texts have no 
relationship with the offering-materials — It is true that the relationship 
between them is not one of Injunction and Enjoined , but certainly there is 
the relationship of rendering help. — “ What help ? ’’—The help that it 
enjoins the details relating to the Materials. And when this relationship is 
there, it is only logical that, on the strength of the generic term ‘ Brahmana- 
text ’, there should be ‘ transference ’ of the whole section. 

SUTRA (19). 

AX.SO BECAUSE WE FIND TEXTS INDICATIVE OF THE SAME 

CONCLUSION. 

Bha$ya. 

There is a text indicative of the 1 transference ’ of the Injunctive 
texts. — “What is that indicative text ? ” — There is the text — 1 Varuna- 
praghdsesu • trimshadahutciyo vdjino yajcmti ahutinam sampattyai trimshat- 
tvdya ’ [‘At the VarunapragJiam, there are thirty oblations, etc. etc.’]; 
this shows that at the Varunapraghaaa, there are thirty oblations. There 
could not be this number of oblations if the Injunctive texts were not 
‘ transferred — Hence it follows that they must be ‘ transferred ’. 

SUTRA (20). 

[Objection] — “ This cannot be ; as it would involve the 

3NCONGBUITY OF LAYING DOWN WHAT HAS BEEN ALREADY 

enjoined — if this is urged [then the answer 
will be as in the following Sutra). 



u It has been argued above (cinder gu. 17) that if there were transference 
of the Injunctive texts, then there are certain texts which would become 
useless, as laying down what will have been already enjoined in these 
transferred Injunctive texts. — What is the answer to that argument ?” 

This Sutra is meant only to be a reiteration of a previous objection. 

StiTRA (21). 

There would be no such incongruity ; as the text in 

QUESTION SERVES THE PURPOSE OF OTHERS. 

Bhdsya. 

The answer to the objection in question is as follows: — Even when 
there is ‘ transference ’ of the Injunctive texts, the laying down of the 


‘ Churning of the Fire % etc., would not be useless; as it- would serve 
the purpose of another offering-material, — for instance, of the ‘ Ma/ruti ’ 
(amiksa, curdled milk, dedicated to the Maruts) of the Dakxiiw-Vihdra. 
Consequently the text quoted by the Opponent cannot be taken as lending 
support to the view that there is to be no ‘ transference 5 of the Injunctive 
texts. 


Ap hikar ana (4) : The text, 4 Etadbrdhmanah, etc.', indicates 
the 4 transference ’ o/ the Injunctive and Commendatory 
texts to the 4 Ekakapala 5 and the 4 Aindragna \ 

SUTRA (22). 

S tmtt.au is THE CASE WITH THE ‘ EKAKAPALA ’ AND THE 

‘Aindragna’ (Materials). 

Bhd§ya. 

In connection with the Vaishvadeva, the ‘ Ekakapala ’ has been laid, 
'down as the offering -material, in the text— 1 Dyavaprthimya ekakapalah ’ 
£ The cake baked upon one pan, dedicated to Dyauh-Prthivi ’] ; — in con- 
nection with the Vartmapraghasa also, the * Ekakapala ’ has been laid down, 
in the text ‘ Kay a ekakapalah ’ [‘The cake baked on one pan, dedicated to 
Ka, Brahma’]; — again, in connection with the* latter, another material 
has been laid down, in the text, ‘ Ainrdagno dvadashakapalo mdrutyamikad ’ 
[‘ The cake baked on twelve pans, dedicated to Indra-Agni, — the curdled 
milk - dedicated to the Marais ’]. — Now in connection with S 'dkamedha 
sacrifices also, the Ekakapala and the Aindragna are both laid down in the 
text-: — ‘ Aindragna dvadashakapala, indrdya vrttraghm charuh, vaishva- 
karmcma ekakapdlah ’ [‘ The cake baked on twelve pans, dedicated to Indra- 
Agni , — the cooked rice dedicated to Indra-Vrttrahan, — the cake baked on 
one pan, dedicated to Vishvakarman ’). And in connection with this last, 
there is the declaration—' Etadbrdhmana aindrdgnah, etadbrdhmana ekaka- 
■ palah, yadbrdhmai^a itara itarashcha ’ [‘ The Aindragna has the same 
Brahmana, and the Ekakapala has the same Brahmana as that and that 
other ’]. 

In regard to all this, the conclusion ( Siddhanta ) is thus stated (in the 
Sutra) — Similar ia the case with the ‘ Ekakapala ’ and the ‘ Aindragna ’ ; — 
i.e. similar to that of the * Five-Material-Offering ’ (dealt with in the pre- 
ceding Adhikafana) ; so that in this case also there is ‘transference ’ 
(‘extended application ’) of the entire section, including the Injunctive as 
well as the Commendatory texts, and for the same reasons (as those set 
forth in the preceding Adhikamryi). 

This SUtra is meant only to state a well-ascertained fact, as 
introducing the next discussion. 


Adhikarana (5) : At the 1 Sakamedha ’ sacrifice , there is 
‘ transference ’ of the ‘ Ekakapdla ’ connected with 
the 4 Varunapraghasa \ 

SUTRA (23). 

The c Ekakapala ’ connected with the ‘Vaishvadeva 5 is the 

ORIGINAL PRIMARY OF ALL ‘ EkaKAPALAS ’ ; BECAUSE IN 

CONNECTION WITH THE ‘ AGRAYANA ’ WE FIND THE ‘ OFFERING 
OF THE WHOLE’ AND ‘ NO TURNING BACK ’ j AND ALSO 
BECAUSE IN CONNECTION WITH THE AvABHRTHA BATH, 

THERE IS THE DECLARATION OF A SINGLE 
. ‘ DOUBLE-SLICING 

Bhdsya. 

In connection with the Sakamedha we read — ‘ Eiadbrdhmana Ekaka- 
palah ’ [‘ The Ekakapdla has this same Brdhmana-text ’]. 

In regard to this, we proceed to' consider the question — Is the 
‘ Ekakapdla ’ here spoken of that pertaining to the Vaishvadeva H Or that 
pertaining to the Varunapraghasa ? 

On this question, the PwrvapaJcsa view is as follows : — “ It should 
be the Ekakapdla pertai n i n g to the Vaishvadeva. — Why ?— -Because 
it is in connection with that that the following details have been prescribed 
— * Having adorned it, and filled it up, one should offer it in silence, etc. 
ete.’ ; the Ekakapdla pertaining to the V arunapraghdsa, on the other hand, 
has no details prescribed in connection with it ; — hence it is only in reference 
to the former that we could say — * this act should be done like that (i.e. 
the Vaishvadeva) \ — Hence it is the Ekakapdla pertaining to the Vaishvadeva 
that should be taken to be meant (in relation to the Sakamedha). — ‘ Inas- 
much as the Ekakapdla is mentioned along with the Aindrdgna, it should 
be taken as the one pertaining to the V armuxpraghdsa \ — Not so ; because 
it is only necessary that two things belonging to the same Parva should 
be spoken of together ; but there is nothing incongruous in two such things 
being mentioned together as do not belong to the same Parva. Hence it is 
the Ekakapdla of the Vaishvadeva that should be taken as meant.” 

In answer to the above, we have the following Siddhanta: — It is the 
Ekakapdla of the Varunapraghasa that is meant. — Why ? — Because the 
Ekakapdla of the Vaishvadeva is the original primary of all Ekakapdlas. — 
How do you know that ? — Because in connection with the Agrayana we find 
that there is ‘ offering of the whole ’ and ‘no turning hack ’ ; i.e. at the 
Agrayana, there is offering of the whole of the Ekakapdla dedicated to 
Dydvd-Prthim, and also the ‘absence of turning back’, — as is shown in 
the following text — ‘ Yat sarvahutam karoti sd tveka fgarichaksa, hutohutah 
parydvartate sd dvitiyd, dfyasyaiva dydvaprthivyau yajetoT [* That the whole is 
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offered is the first step ; what is offered again and again and turns back is the 
second, but one should offer to Dyavd-Prthim, Clarified Butter only ’]. This 
text contains the injunction of the offering of Clarified Butter, and indicates 
the ‘offering of the. whole’ Ekakapdla, as also of ‘no turning back’, as 
being possible. — On the basis of this indication, and also on the basis of the 
declaration that the ‘ double-slicing ’ should be done only once, — in 
connection with the Avabhrtha-Bath there is the definite declaration that 
‘He slices twice out of this same Mkakapala ’; it follows that there is 
to be no ‘ double-slicing ’ anywhere else. All this has been prescribed in 
connection with the Ekakapala of the Vaishvadeva. From this it follows 
that the Vaishvadeva is the original primary of all J ^kakapalas. 

“ What if it is so ? ” 

It follows from this that the details of the Vaishvadeva are admissible 
in connection with the J&kakapdla of the Sdkamedha also (directly' under the 
General Law that ‘ the Eotype is to be performed like the Archetype ’) ; and 
any ‘ transference ’ of these same to the Sdkamedha would be entirely useless. 
On the other hand, there are certain details that belong specifically to the 
Mkakapdla of the Varunapraghdsa , and they are not admissible at the Sdka- 
midha (by any other means, except ‘ Transference ’) ; hence in regard to these, 
‘transference’ would be of use. From this it follows that in the text in 
question, it is the Ekakapdla of the Varunapraghdsa that should be taken 
to be meant. 

Says the Opponent — “ What you have put forward is only an indicative 
text ; — where is the injunction ? ” 

The injunction we shall point out later on under Su. 7. 3. 26. 

“ Which are the Details (of the Ekakapala of the Varunapraghdsa) 
which are meant to be ‘ transferred ’ f ” 

They are — that ‘ the Sruk should be of gold or of Sham! wood ’ 
and so forth. 


End of Pdda i of Adhydya VII. 


ADHYAYA VII. 

PADA II. 

Adhikarana (I) : Terms like ‘ Rathantara 9 stand only 

for the ‘ music * to which the verses are set. 

SUTRA (1). 

[PflBVAPAKSA (A)]— * The name oe a Saman must be taken in the 

SENSE THAT HAS BEEN TAIJGHT.” 

Bhdsya. 

We have the text — ‘He sings the Rathantara over two verses’ [The 
Soman sung over the verse ‘ Abhi tva shura nonumah, etc.’ is called 

* Rathantara ’] ; and then we have such texts as ‘ He sings the Rathantara over 
the Karnti verses ’ [This extends the application to the three verses 

* Kaydnaehchitra abhuva, etc .’ which are called ‘ Kavati the normal music 
over which is the * Vdmadevya \ which are sought to be shifted by the 
transferred ‘ Rathantara 

The question here is— When the text (‘ Sings the Rathantara over the 
Kama verses’) transfers the 4 Rathantara ’ to the Kavati verses, — -what is 
it that is transferred? 

“ It is clear that what is ‘ transferred ’ is what is denoted by the words 
like ‘ Rathantara \ 

True; but that itself is not quite known what is exactly denoted by 
such words. 

‘■It has been settled that the name 4 Saman ’ applies to the music (Su. 
1 . 4 . 3 ).” ’ ' . . : 

What has been so settled is going to be objected to now ; and' then 
we shalhs®*ne to a definite conclusion. 

“ If the conclusion is the same that hae been settled, why should there 
be any objection ? ” 

The. objection is put forward and discussed, with a view to confhsn 
(and ratify) the conclusion already arrived at ; just like fixing the 
post by digging and shaking it. 

What is the answer to the question that suggests-itself first ? • • 

“ It is thi# — Learned people apply the term 4 Saman ’ to the music 
to which a verse is set r which undergoes many modifications in the shape 
of StobJta (Pause), accent, time and repetitions, and which has such divisions 
as Prastdva, UdLgviha, Pratihdra, Upadrava and Nidhana. Hence there is 
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the doubt (as to whether the term ‘ Rathantara 5 is to be taken as standing 
for the words of the verse or for the music to which they are set). 

“ ‘ But it has been already explained that, inasmuch as the words in 
question ( Rathantara and the rest) are used only when there is music, they 
should be taken to be connotative of that embellishment which is called 
music.' 

“ True it has been so explained ; but it is that same explanation that 
is being objected to here. In fact, the words in question are not connotative 
of any embellishment (of the words).— Why ? — Because they are used at a 
time when the sacrifice is not being performed ; as a matter of fact, the 
Saman is used (sung) when the performance is not going on ; and operations 
of the nature of ‘ embellishments ’, — such as washing , examining, cleaning 
and so forth — are not performed when the performance is not* going on ; 
because apart from the performance, they would be entirely useless. If, on 
the other hand, the terras stand for the Mantra-texts themselves (and 
not for the music), then, — in accordance with the rule that ‘ the Veda is 
to be read \ — the reading would be rightly done at the time that the sacrifice 
is not being performed. Hence the terms in question should be taken as 
names of the Mantra-texts. — Further, because of the difference in the 
names. There is a difference of names also, — such as ‘ Rathantara \ ‘ Bfhat ' 
and the like. — This diversity of names would be useless (if the words stood 
for musical embellishment), as the embellishment is one only (not diverse) ; 
so that in that case, the single name ‘music ’ would suffice. If, on the 
other hand, they are names of the texts, then the diversity of names is 
only right and proper. — Further, if the Rathantara were mere music, — and the 
Brhat also were music, — there would be no justification for such different 
names as ‘ this is Rathantara, that is Brhat \ It is quite justifiable if they 
are names of Mantra-texts. — Lastly, there is diversity of modification also ; 
Le. each Saman is found to have a distinct modification of its own ; we find 
each Sdmem having a distinct modification of its own. This would not be 
possible (if the terms stood for the music), as the music is one only. As a 
matter of fact, we find a diversity in the modifications only when there 
is diversity in the nature of the embellishment ; for instance, Thumping 
brings about the rice (husked grains), and Pounding brings about the 
powder (flour) ; one and the same process of anp^llishment does not give us 
the rice as well as the flour. — If on the other hand, the terms in question 
are names of texts, then as the verses are diverse, it is only right that 
there should be diversity in the modifications. — For these reasons the terms 
in question should he taken as names of text's. 

“It is in view of these facts that the final answer is given in the 
Sutra : — The name of the Saman should be taken in the sense in which it has 
been taught ; that is, the words that are names of ‘ Saman' are to be used 
in the sense in which they have been taught by expounders to their 
pupils. — ‘What is it that has been taught ? ’ — It has been taught that 
Saman is the verse set to music in the form of Stobha and the other divisions ; 
and it is in this sense that the word should be used. — Why so ? — Because 
words like * Rathantara ’ are the names of the texts.” 
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SHABARA-BHASYA : 


SUTRA (2). 

[Reputation op POrvapak^a (A)]— But a word cannot be used 

FOB. ANY PURPOSE OTHER THAN ITS OWN ; — (a) BECAUSE WORDS 
DENOTE MEANINGS (6) BECAUSE ONE IS DISTINCT FROM 
ANOTHER. THE ONLY CONNECTION POSSIBLE IS THAT 
WITH THE ACT (OF SINGING). 



The term ‘but ’ implies the rejection of the view set forth above. 

It is not right to take the terms as standing for the text. — Why ?-— 
The point to consider in this case is that, when it is declared that ‘ one 
sings the Rathantara over, the Kavati verses’ (a) should it be taken as 
extending the use of the ‘ Abhivatl verses’ [ie. the verses begi nn i ng with 
‘ Abhi tva sTmra nonuma’ (Rgveda, 7. 32. 22) over which the Rathantara 
Soman is normally sung] for the purpose normally served by the * Kavati 
verses’ (i.e. the verses beginning with ‘ Kaya nashchitra abhuva, etc.,’ Rgveda 
4. 31. 1) ? Or (6) are the Kavati verses to be made the container (recep- 
tacle) of the Abhivatl verses ? — (a) Now, it is not possible to * transfer ’ the 
Abhivatl verses to the use to which the Kavati verses are put. — Why ? — 
Became words denote meanings ; the use of words lies in the expression of 
meanings and when it is said that ‘ One should sing the Rathantara over 
the Kavati verses it is not possible that the meaning expressed by the 
Kavati verses should be expressed by the Abhivatl verses. From this it 
follows that there can be no ‘ transference ’ of use. — (b) Nor can the one 
set of verses be taken as the receptacle of the other ; because one is distinct 
from another ; i.e. no word can subsist in another ; words must remain 
distinct from one another ; so that the words ‘ Abhi tvd shura, etc .’ (i.e. the 
Abhivatl verses) are quite distinct from the words * Kaya nashchitra, etc A 
(i.e. the Kavati verses). In fact, the only connection with the words that is 
possible is that with the act,— the act of singing. Hence it follows that there 
can be no ‘ transference ’ of the one for the other as its receptacle. — -Both 
these alternatives, (a) and (6) being impossible, the name (‘ Rathantara') 
cannot be taken as standing for the verse-text (as set to music) [which is the 
Purvapak§a view (A)]. 

SUTRA (3). 

[PtJRVAPAE§A (B)] — “ Or, BEING USED FOR THEIR OWN PURPOSE, THEY 
MIGHT BE REGARDED AS AUXILIARY TO THE OTHER TEXTS;. 

AND OF THIS ACTION, THERE MUST BE SOME PURPOSE.” 

Bhasya. 

“The Abhivatl verses (over which the Rathantara is sung), while 
used for their own normal purpose, might be regarded (on the basis of the 
declaration under consideration, ‘ Should sing the Rathantara over the 
Kavati verses’) as auxiliary to the Kavati verses. — ‘How can the words 
Sings the Rathantara oven the Kavati verses be taken to mean that the former 
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are to be auxiliary to the latter?’ — They can mean that, in the same 
manner as, in the ease of the declaration, * If one fails in regard to any rite, 
he should offer the Jaya-oblations ’ [where the Jayo-oblations are treated 
as auxiliary to the other rite ; vide Su. 3. 4. 25-27]. — * What purpose of the 
Kavati verses would the Abhivati verses serve ? ’ — Some transcendental 
purpose may be assumed. — * But why ? ’ — Because it is an action that is 
spoken of in the text ‘ Sing the Rathantara over the Kavati verses and 
there must be some purpose to be served by that action; just as in the 
case of the Prayajas there is a purpose (assumed) to be served by the 
action.” 

The objection to this view (Purvapaksa B) is just this, that it is 
necessary to assume a purpose for the action. Hence this view also is 
not well-conceived. 

StJTBA .(4). 

[P$EVAPAK§A (0)3 — “ The word alone (might be USED) ” — IP THIS IS 
urged [then it would be refuted as shown under the next Sutra], . 

BM§ya, 

“If you think that the use of the Abhivati verses as auxiliary to ; the 
Kavati verses is not well-conceived, — then let the word alone be used; 
the meaning being that the word ‘ Rathantara ’ may be used in regard to the 
Kaixtti verses ; i*v. the Kavati verses should be spoken of by the name 
* Rathantara \ — How so ? — When a word is uttered, the first and foremost 


idea that is brought about is that of the word itself ; and it is only because 
no practical use can be made of the word as such that the use becomes 
understood (secondarily) as that of the being expressed by the word ; as in 
the case of the word ‘ Gdmdnaya ’ (the first idea is that the word * go 5 
is to be brought in; and it is taken as standing for the animal cow, only 
when it is found that no bringing in of the word is possible].— In the case 
in question however (as it is a case of singing), the use that is possible is of 
the word only, not of what is expressed by it. Hence We shall take the 
term ‘ Rathantara ’ as standing for that word itself.” 


SUTRA (5). 


[PtlRVAPAKSA (C) refuted ] — That cannot be ; because 


The. view just set forth (under Su. 4) is even worse than the previous 
one. — Why ? — Because it is inborn -, that is, the relationship between the 
Name cmd the Named is inborn, eternal ; so that a word cannot express any- 
thing other than that to which it is eternally related ; for instance, the term 





SUTRA (6). 


Further, in this case the declaration would be 

MEANINGLESS. 


Bha$ya. 


Under the view set forth under Su. 4, the declaration of ‘ transference ’ 
would be meaningless ; and it would be laying down something which 
(according to the view under reference) cannot be done. 

The author of the Vrtti has explained this Sutra to mean that ‘ the 
Scripture dealing with the singing of Saman, — i.e. the section UJcbhya — would 
be meaningless’ ; and what he means is that, so far as possible, it cannot 
be right to regard all the effort that cultured people put forth in the matter 
of singing Saman as useless. 

[If the text * Sings the Rathantara over the Kavati verses ’ be taken as referring 
to the introducing of the word ‘ Rathantara ’, then all that is laid down in the 
section dealing with Ukthya with regard to the singing of the Rathantara-Sdman, 
over the Kavati verses, would have to be regarded as meaningless ; — and this would 
be highly improper, as the singing and its details have all been adopted in practice 
by all cultured people.] 


PAPAK§A (D)}—“ It MAY BE THE TRANSFERENCE OF THE SOUND 

[that is meant] ” — if this is put forward [then the answer 
would be as in the foll<?wdng Sutra]. 


“ If you think that it would not be right to take the ‘transference ’ 
as that of the name (the word, ‘ Rathantara ’), — then it may be of the sound ; 
in common parlance, the sound is spoken of as ‘ Sdman ’ ; for instance, when 
it is said ‘ Susdmd devadattah ’, what is meant is that his sound or voice 
is good; and ‘sound’, ‘voice’, ‘tone’ are all synonymous terms; and 
all these are spoken of as ‘ Sdman ’ ; and the Rathantara is a Sdman ; hence 
it is of this sound that there is to be ‘ transference 


SUTRA (8). 


[Refutation of PUrvapaksa (D)] — Not so ; because the. thing b: 

NON-EXISTENT, THE DECLARATION COULD NOT BE APPLICABLE. 


Bhdsya. 


It is not right to say that there would be transference of the ‘ 
Why ? — Because the thing being non-existent ; i.e. the thing — tht 
of the Abhivati verses — cannot be present in the Kavati verses 
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I because it is non-existent that it would bq brought into existence.” — The 

answer to that is that it is not possible even to bring it into existence ; it is 
absolutely impossible to reproduce, in the Kavati verses, the sound expressive 
of the syllables of the Abhivati verses ; if it could be reproduced, then they 
would not be Kavati at all. If then, it cannot be brought into existence, — 
and it is not already there, — then the declaration that' ‘ One should sing the 
Rathantara over the Kavati verses’ could not have any connection with 
any other word.— From this we conclude that there can be no ‘ transference ’ 
of the sound. 

I SUTRA (9). 


[PObvapaksa (E)J— Then, the sound (of the Abhivati) would be 

THEBE IN THE UTTERANCE (QF THE KAVATI) ; AS. THEPE ABE 
VOWELS AND CONSONANTS THAT ABE COMMON 
TO BOTH.” 

’Bhasya. 



The term ‘ tu\ ‘then’, implies the setting forth of another view. 

If it is not possible to reproduce the ‘ sound ’ of the Abhivati in the 
Kavati, — then the declaration, ‘ Sings the Rathantara over the Kavati verses 
may be a reference. — How so ?— We proceed to explain : Of the declaration 
‘ Kavatisu rathantaram gdyati ’, there are two constructions possible — (a) 

* Sings that Rathantara which is in the Kavati verses ’, and (b) ‘ It is the 
Rathantara that one sings over the Kavati verses ’ it has been pointed 
out that, of these, the latter, ‘it is the Rathantara that one sings over the 
Kavati verses ’, is not possible if the sound is regarded as the ‘ Samrni ’ 
(Rathantara), — because, it has been pointed out that it is not possible to 
introduce the sound of the Abhivati into the Kavati. But the former con-, 
struction is quite possible: viz. ‘ Sings that Rathantara which is in the 
Kavati verses ’ ; [in this case there is no introducing of any new sounds that 
are not already there], 

‘But this also is not possible ; because there is no Rathantara in the 
Kavati verses.’ 

“It is in answer to this that we have the Sutra — The sound would be 
there in the utterance ; i .e. the sound of the Abhivati verses would be there in 
the utterance — of the Kavati verses. — How ? — Because thpre, are vowels and 
consonants common to both ; i.e. many vowels and consonants found 
in. the Abhmaii yerses are common in the Kavati verses ; are 

present in the Abhivati as well as in the Kavati verses. Thus, then the 
sound in relation to those common vowels .and consonants that are present 
in the Abhivati verses (and hence in the Rathantara) would be present in the 
KafvatAr verses also. And it is the presence of this sound that is referred to 
in the sentence. ‘ Kavatisu rathantaram gdyati' (in the $ense that ‘one 
sings that Rathcmtara which is there in the Kavati verses’, in the shape of 
the said common sounds). — Hence we take the sentence in question to be a 
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sharara-bhasya : 

’ SUTRA (10). 


“ Also because we find texts indicative of the same 

CONCLUSION . ’ ’ 

Bhdsya. 

“ We find a text also pointing to the fact that the Rathantara is present 
in the ‘ latter two verses ’. — : What is that text ? ’ — It is as follows — ‘ I 
do not perceive th© Rathantara in the latter two verses, — with this view 
Vishvamitra performed austerities ; I do not perceive the Brhat in the latter two 
verses, — with this view Vashietha performed austerities It is only when 
a thing exists and is not perceived th&t an attempt is mtjde for perceiving 
it ; for instance, one lights a lamp for the seeing of the jar that is there, 
not for the seeing of the Hare’s Horn. From this it is clear that there are 
Rathantara and Brhat Samans sung over the two latter Verses ; and it is 
to this that there is a reference in the text in question.” 

SUTRA (11). 

[Refutation of Purvapaksa (E)] — But in connection with the 

LATER VERSES, THERE WOULD BE NO MODIFICATION SPOKEN OF ; 

HENCE IT MUST BE JUST AS IN THE ORIGINAL TEXT. 



The term ‘ but ’ implies the rejection of the view set forth above. 

It is hot right to hold that there is reference to the sound. — Why ? — 
Because, if such were the case, then there would be no modification spoken of 
in connection with the later verses, and hence these later verses would have 
to be used just as they are found in the original text, — just as they were 
read at the time of reading the Vedie text (without the musie) ; and in that 
case, if the text ‘ Sings the Rathantara over the later verses’ were a mere 
reference, it would not lead to any activity, and as such, would become 
useless.— For these reasons it is not right to take the text as a reference 
to the sound. 

SUTR^. (12). 

Further, there would be an incongruity among 

THE WORDS.. 

Bhdsya. 

There would be an incongruity among the names of Saman— ( Rathan- 
tara ' and the rest, — as used in such texts as ‘ Rathantaram uttarayoh , 
BrhadiUtarayoh ’. — “How so ? We are going to explain it. The ‘ sound » 
being what is called ‘ Sdman the term ‘ Rathantara ’ or ‘ Brhat ’ is used in 
the sense of a particular sound consisting in a set of sounds occurring in a 
definite order ; if this order of sequence among the sounds is disturbed at 
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any point, there is an incongruity (inapplicability of the name). Hence 
it cannot be right to hold that the sound is what is denoted by the term 
‘ Saman % and that it is this sound that is referred to in the text ( 1 Sings the 
Rathantara over the Kavatl verses ’). 


Says the enquirer — “ You have rejected all the possible views on the 
subject. Then does it mean that there is to be no use (of the Rathantara ) 
at all (in connection with the Kavatl verses) ? ” 

The Purmpaksin replies [and puts forward the view that is Purva- 
pakm (F)] — “ The ‘transference’ should be of the verse, itself [not of the 
verse set to music, as propounded in Purvapaksa (A)], — ‘ But it has been ex- 
plained that no transference of one verse into another verse is possible.’— True ; 
but there would be transference in regard to place ; when it is said that. 
‘ Kavatlsu rathantaram gdyati % it is true that it is not possible to sing the 
Rathantara over the Kavatl verses ; hence we can take it as referring to place ; 
the meaning being that ‘ the Rathantara is to be sung in place of the Kavatl 
verses ’ ; the construction (the sense of the Locative) being just like what 
we have in such expressions as ‘ agnau tisthati ’ (‘stays in the fire’), 
* kupe tisthpti ’ (‘ stays in the well ’).— Or it, may be taken as referring to 
the details ; the sense of the term ‘ rathantaram ’ being that ‘ the charac- 
teristic details of the Rathantara are to be extended (transferred) to the 
Kavatl verses’, — such details,- for instance, as ‘when the Rathantara is 
going to be introduced, one should think, in his mind, over PritMvi ’ and 
so forth ; this ‘ transference ’ being like what there is in a case where the 
Teacher having gone abroad, the pupil is told that * the Teacher’s wife is 
your Teacher the meaning of which is that the service that is due to the 
Teacher should be rendered to the Teacher’s wife, — the service being 
‘ transferred ’ to the Teacher’s wife.” 

StJTEA (13). 

[Siddhanta] — In pact, the bight view is that the teem should be 

TAKEN AS DENOTING AN ACTION ; BECAUSE IN THIS THE WELL- 
KNOWN SIGNIFICATION OF THE WORD WOULD BE ACCEPTED ; 

AND ALSO BECAUSE THE MODIFICATORY EMBELLISH- 
MENT CONCERNED IS NOT DIFFEREN FROM 
OTHERS. 

Bhdsya. 

In fact, it is not the right view that “the term ‘ Saman ’ applies to 
the verse and it is the transference of the verse that is meant by the text, 
and that we may take it as indicating either the place or the characteristic 
details ” (as set forth under Su. 12). — Because recourse to Indirect Indication 
is permissible only when there is no other way- 
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SHABARA-BHA§YA : 


The right view is that the term should he taken as denoting an action ; 
i.©. words like ‘ Rathantara ’ should be taken as denoting the action of singing 
as an embellishment. — Why so ? — The grounds for this have been already 
explained under Su. 1. 4. 3, where it has been declared that ‘ The name Sdman 
is applied to the music ’ ; it has been seen there that the term ‘ Sdman ’ 
is applied to the verse qualified by music ; and there can be no conception 
of the qualified entity until the qualification has been conceived ; hence 
it is this factor of qualification that is really denoted (by the word ‘ Sdman ’), 
and it is from this idea of the qualification thus obtained that there arises 
the idea of the qualified tiring which is associated with the qualification ; 
hencs in the connotation of the term ‘ Sdman ’, there is not the least touch 
of the verse (text) ; and on that same ground we declare that it denotes 
the singing (music). 

Further, in this the weU-knotm signification of the word would he accepted ; 
as a matter of fact, the word ‘ gdyati ’ (‘ sings ’) is well known as signifying 
the act of singing. — What is this act of singing ? ” — It consists in tbe 
pronouncing of words in a particular manner ;■ — this is what is spoken of 
as ‘ gdyati ’ (‘sings’) or ‘ ganam Jcaroti ' (‘ does the singing’); — and 
it is tjiis act which is denoted by the terms * Rathantara ’ and the like ; as 
is clear from the fact that this term (‘ Rathantara ’) has been used (in the 
text in question) along with the verb ‘ gdyati ’ (‘ sings ’), and also from the 
force of the Accusative ending (in * rathantaram-) ; just as in the case of 
such expressions as ‘ Asaritakam gdyati ’, ‘ Vardhamanam gdyati \ 

“We also find terms expressive of words (verbal texts) being spoken of 
along with the verb * gdyati \ in such expressions as * Oathdm gdyati ’ (‘ sings 
a song ’), ‘ ffcham gdyati ’ (‘ sings a verse ’).”' 

True ; but the construction of the words has to be altered ; what the 
expression means is * Embellishes the verse with singing ’ (‘ gdnena rcham 
samskaroti ’) ; because the ordinary construction, as it stands — which would 
be ‘ gdnena karoti rcham ’ (as ‘ gdyati ’ means ‘ganam karoti’) — would be 
absurd. — Hence the term ‘ Rathantara ’ should be taken as denoting the 
•music. 

For the following reason also the term ‘ Rathantara ’ should be taken 
as denoting the music.— Because the modificatory embellishment concerned 
is not different from others. In the case of the various Santana ( Rathantara 
and the rest), we find that the words of the verses undergo modifications ; 
for instance (in the singing of the verse), short syllables become long and 
long ones become short, the ‘ broad ’ (in accent) becomes ‘ mute ’ and the 
' mute ’ becomes ‘ broad ’ ; and these modifications do not differ from other 
modifications which are of the nature of embellishments ; for instance, by 
the embellishing modification of Threshing the Vrihi corn becomes the 
husked rice and by the embellishing modification of Pounding , the rice- 
grains become flour. — From all this it follows that what is denoted by the 
words ’ Rathcmtcvra ’ and the like is the embellishment in the form of singing 
{music) of the words (of the verse) ; and it is the transference of this music 
that is meant by the text (‘ Kavatisu rathantaram karoti''). 
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adhyIya vny pIda u, adhikabana (1). 

SUTRA (14). 

Fubtheb, the e Saman 5 (Rathantaba and THE BEST) fS 

POUND EVEN WITHOUT A SUBSTANCE. 


: Further, the Saman is found even without a substance the Sama- 

vedins use the term ‘ substance ’ (‘ dravya ’) in the sense of verse {Rk) ; 
hence ‘‘ without a substance ’ means without a verse ; thus then, the meaning 
of the Sutra is that, as a matter of fact, the Saman is found (to be spoken 
of as) without a verse ; for instance, there is the text — ■ Prajdpaterhrdayam- 
anrckam gayati ’ [‘He sings the Prajdpati-hrdaya without a verse’]; 
here we find that the particular Saman, ‘ 'Prajdpati-hrdaya * by name, is 
Spoken of as appearing (being sung) without a verse — if the term ‘ Saman 5 
denoted the verse, how could the Prajdpati-hrdaya (which is a Saman)- 
be without a verse ? If, on the other hand, the term ‘ Saman ’ stands for 
the music, then, there can be music even without a verse ; and in that case 
it becomes possible to ‘ sing the Prajdpati-hrdaya without a verse ’.—For this 
reason also the term ‘ Saman ’ should be taken as standing for the music. 

Says the Opponent — “ We have already pointed out that if the teim 
‘ Rathantara ’ stands for the embellishment { music), then its employment 
at any time other than at the performance would be absolutely futile.” 

In answer to this, we have the following Sutra 


StJTRA (15). 

Its employment would be fob the pubpose op leaening it ; in 

PACT, IT TAXES DIPFEBENT POEMS • WITH DIFPEBENT BASES; 

THE PUBPOSE SEBVED BY THESE IS SUPEBPHYSICAL, BEING, 

AS ■ IT IS, A MATTEB OF INSTBUCTION . 


Its employment, at a time other than that of a sacrificial performance, 
would be for the purpose of learning it,—\.e. for learning and practising it. 
With different bases, — that is, the basic things being different, — i.e. diverse, — 
it takes different forms ; i.e. the music assumes different forms with the 
varying bases; and hence it has got to be learnt and practised with each 
individual verse (which is the basis for the Sama-music), for the purpose 
of acquiring efficiency and expeditiousness at the time of actual sacrifieial 
performance it is like the case of the Bhumirathika (ground-charioteef) ; 
just as the ground-charioteer draws the figure of the chariot on -the ground 
and carries on his practice (by means of drawings) and this exercise and 
practice come useful to him at the time of the actual performance. 

Afe regards the purpose served by these , Rathantara and other Sdmcms, it 
is superphyeical, — it cannot be seen in the ordinary world, like the purpose 
that is served by Threshing and other embe ll is hi ng acts. — Why so ?— 
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Because it is a matter of instruction ; i.e. it is only taught as between the 
Teacher and his pupil — that such and such music is called 4 Rathantara 
and it is found to be nothing visible in the ordinary world. 

Thus it is found that the objection, that “ it is employed at a time 
other than that of a sacrificial performance ”, has no force at all. 

Another argument has been urged on the basis of the difference of 
names (among the various Sdmans, 4 Rathantara 4 Brhat ’, etc.).— The answer 
to this is given in the following Sutra : — 

SUTRA (16). 

Particular names are applied to it (the music), by reason of the 

DIFFERENCE IN THE MODULATIONS. 

Bhasya. 

Though the embellishment is one only, in the form of ‘ music ’ , 
there frould be particular names applied to it — why ? — by reason of the 
difference in the modulations ; though as music , it is one and the same in 
all cases, yet there are peculiarities : and it is on the basis of these pecu- 
liarities that there are different names ; such as ‘ Asdritaka ’, 4 Vardhamanaka ’ 
and so forth ; as a matter of fact, the music known as 4 Asdritaka ’ has 
peculiarities which are distinct from the peculiarities of the music known 
as 4 Vardhamanaka ' : similarly in the case cited by the Purvapaksin, the 
peculiarities of the music known as 4 Rathantara 5 are distinct from the 
peculiarities of the music known as 4 Brhat ’. It is on this ground that 
there are different names. 

SUTRA (17). 

Then again, verses that form the 4 base ’ (‘ yoni ’ of the Saman) 

AND ARE SPOKEN OF AS ‘ TO BE RECITED ’ (SHASYA.) ARE 
ENJOINED EQUALLY WITH OTHERS. 

Bha§ya. 

- 4 Yonishasyd 1 means that which Is 4 yoni ' (base of a Saman) and also 

4 shasya ’ (spoken of as to be recited) ; and what is meant is that those verses 
that are 4 yoni and shasya * ate enjoined equally with those others that are 
not 4 yoni 5 and are yet ‘shasya- — in the following texts — 4 Yamydh shamsati ’ 
( 4 Recites the verses sacred to Yama 1 ), ‘ Shipivistavatim shamsati ’ (‘Recites 
the verse containing the word 4 Shipivista ’) ; — [In these two texts, two verses 
are spoken of as to be 4 recited shasya, which are not the 4 base ’ of any 
Saman], Rathantarasya yonimanushathsati ’ (‘ Recites the verse which is 
the base of the Rathantara-Sdman ’), 4 Brhato yonimanushamsati ’ ( 4 Recites 
the verse which is the base of the Brhat-Sdman) ; — [In these two latter texts, 
t we have two verses spoken of as to be recited, 4 shasya which are also the 
4 base * of a Sdman]. — 44 In what respect are these two -sets equal’ ? ” — They 
are. equal in this sense that both have been spoken of by means of the word 
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4 sharhsati ’ .(‘ recites ’). There are two words ‘ stauti ’ and 4 shamsati ’ 
which, though equally expressing the act of eulogising, have yet their 
exact spheres strictly limited ; that the term 4 stauti ' is applied to cases 
where the Mantra-texts are sung, while the term 4 shamsati ' is applied to 
cases where the texts are not sung ; that such is the restricted meaning of 
these terms is clear from the texts — (a) 4 Pra-u-gam shamsati \ (6) 4 Niskai- 
valyam sharhsati ’, and (c) 4 Ajyaih stuvate ', (d) 4 Prsthaih stuvate ’ [the 
Mantras mentioned in (a) and (6) are to be recited, and those mentioned 
in (c) and (d) are to be sung]. — Thus then, inasmuch as in the text quoted 
above, the base of the Rathantara has been mentioned along with the verb 
■‘shamsati', it clearly shows that that base is not sung now it is only if 
the Rathantara itself were music that an unsung verse could be its 4 base ’ ; 
otherwise (i.e. if the '‘Rathantara ’ meant the verse, then) no verse could be 
spoken of as 4 the base of Rathantara ’.—From all this it follows that the 
name 4 Saman ' applies to the music. 

SUTRA (18). 

Further, ■ the ‘ Samar ’ is found mentioned even in connection 

WITH WHAT IS NOT ITS ‘ BASE ’ ; AND IT IS ALSO FOUND 
MENTIONED IN CONNECTION WITH A 4 BASE 5 DIFFERENT 
IN CHARACTER FROM ITS REAL 4 BASE \ 

Bhasya. 

{a) In the following text, the Saman is found to be mentioned in 
connection with a verse which is not its 4 base ’ — 4 Sthalydm saktvavadhiyaie 
ityahuryat brhad gayatnsu Icriyate api chainam rujati na cha asyam sam- 
bhavati * ; — -here we find the Brhat-Saman mentioned as being sung over a 
verse in the Gay atri -metre (and deprecated) ; — as a matter of fact, the ‘base'’ 
of the Brhat-Saman must be a verse in the Brhati-metre ; — now if the term 
4 Saman ' stood for the verse, then there would be no possibility of the 
Brhat-Saman (which ex-hypothesi would be the same as the verse in the 
BrhaK-metre) to be sung oyer a verse in the Gayatri-metre [and hence the 
deprecation of it would be meaningless] ; — on the other hand, if the term 
4 Saman ’ stands for the music, then it would be possible for the Bfihat- 
music to be sung over the verse in the Gayatri-metre ; and hence a reference 
to it in the text quoted, — in the words 4 yadbhrhat gayatnsu kriyate — 
becomes quite intelligible. 

(6) Similarly, the following text shows that the Saman is used also in 
connection with a 4 base ’ which is different in character from its own 
4 base ’ — 4 Yo vai vichchhandasi samohati sa rcham sarhshrndti sama va 
viUJchati sama samshrndti rcham vilikhati' [‘2/ one modifies the Saman to 
fit a wrong metre, he destroys the verse and ruins the Scbn.an, or destroys the 
Saman and ruins the verse ’] ; — what this means is that when a Saman is 
. sung with a wrong metre, there must, in course of the adaptation, be some 
modifications made either in the music or in. the words of the text ; in these 
modifications, as between the music and the verse, that which is * reduced * 
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is said to be ‘ ruined ’, and that which is ‘ increased ’ is said to be 
‘ destroyed ’, All this would be possible only if the term. ‘ Saman ’ stood 
for the music, and not if it stood for the verse. The ‘modifying’ also 
spoken of in connection with the Saman would be possible only in the music, 
never in the text of the verse. If the term ‘ Saman ’ stood for the verse, 
then it would always have to be read as in the text of the Veda, and there 
could be no ‘ modification ’ of it. — For this reason also the term ‘ Saman ’ 
must be taken as standing for the music. 

SUTRA (19). 

[Objection against Su. 15] — “ When the base is one only, 

THEBE CANNOT BE A DIVERSITY OF FORMS ”, — IF THIS IS 
urged [then, the answer is as in the next Sutra). 

Bkd§ya. 

It has been argued (under Su. 15) that ‘its employment is for the 
purpose of learning it’. Against this the following objection is urged: — 
“ When the base is one only, there cannot be a diversity of forms ; the Rathan- 
tarn-music is a thing different from the Brhat-music ; so that .when the 
Rathantara-music is learnt, the Brhat-music remains unlearnt ; hence it is 
only right that after the Rathantara-music has been learnt, the Brhat- 
music should be used (sung) even at a time other than that at which, a 
performance is going on, for the purpose of being learnt. — But the Rathan- 
tara-music by itself - is a single thing ; and when one has learnt its use in 
connection with its base, there can be no need for learning the same music 
in connection with the subsequent verses. And at any time other than that 
of the performance, there can be no propriety in using the said -music which 
is only an embellishing factor (and can be of use only during a performance). 
— From all this it follows that the term ‘ Saman ’ does not stand for the 
embellishment (in the shape of music).” 

* The answer to this objection is given in the following Sutra : — 

SUTRA (20). 

It should be THERE also ; BECAUSE it would not have been accom- 
plished IN CONNECTION WITH OTHER THINGS ; AS IN THE CASE 

of ! Cooking 
BMsya. 

There would be a diversity of forms in the case cited also. — “Why 
so ? ” — Because it would not have been accomplished in connection with other 
things ; — i.e. in connection with other verses ; as the ‘ base ’ would be 
different ; — as in the case of cooking ; just as there is a single object 
‘ Cooking ’ by name, yet it assumes diverse forms in connection with 
diverse , things ; for instance, the ‘ Cooking ’ of rice is of one kind, while 
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that of molasses is of a totally different kind ; so that the man who has 
learnt the cooking of rice cannot know how to cook molasses, unless he 
learns it.— Thus it is only right that even in the case eited the music should 
be used even at times other than that of a performance. 

SUTRA (21). 

There is compatibility also of the words. 

Bhdsya. 

In the manner explained above, compatibility is secured among the 
terms denoting the Saman, and those denoting the verse ; for instance, 
in the text * Kavatisu rathantaram gdyati\ the term ‘ Kavati 5 stands for ' 
the verses, and the term 4 Rathantara ’ stands for the Saman (music) ,* other- 
wise (under any other view) either the term ‘ Kavati would have to be 
taken as indirectly indicating place,— or the term ‘ Rathantara ’ as indirectly 
indicating the characteristic details. 

From all this it follows that the term ‘ Saman' ( Rathantara , etc.) 
stands for the music. 


End of Pdda H of Adhyaya VJI, 


adhYaya VII. 
pada in. 


Adhikarana (1) : Names like i Agnihotra ’ are indicators 
of the 4 transference 5 of details. 

SUTRA (1). 

It has been explained that the term is the name op an action ; 

WHEN IT OCCURS ELSEWHERE, IT SHOULD BE TAKEN AS 
INDICATING THE ‘ EXTENDED APPLICATION * OP 
ACCESSORY DETAILS. 



It was declared in the beginning of the Adhydya that we would explain 
later on instances of the ‘transference of details by means of Names ’ ; 
this is what is going to be explained now. 

In connection with the Kun dapdyinamayana, we read — * Mdsmagni- 
hotram juhoti * [‘ He offers the Agnihotra for a month ’] ; and it has been 
found (under 2. 3. 24) that this Monthly -Agnihotra is distinct from the 
compulsory Daily Agnihotra. Now we are going to consider the presence 
of the term ‘ Agnihotra’ in the text quoted. — For what purpose has it been 
used here ? — On this point we proceed with the statement of the Siddhdnta 
view : — It has been explained that the term is the name of an action, — when it 
occurs elsewhere, it should be taken as indicating the 1 extended application ’ 
of accessory details. It has been explained that the term ‘ Agnihotra ’ is the 
name of an action, — at the very outset, under Su." 1. 4. 4, 1 There is another 

injunction of that accessory ’ ; — when the said, term, occurs elsewhere i.e. in 

connection with Homa offered at the KuryiapdyiwdmMycma, — it should be 
taken as indicating the ‘ extended application ’ of details ; i.e. the details 
of the Daily Agnihotra should be understood to be ‘ transferred ’ to the 
Monthly Agnihotra through the name ‘ Agnihotra — Why so ? — The explana- 
tion of this is that here we have the name of one act applied to another 
act ; and when the name of one thing is applied to another, it implies the 
similarity of the former to the latter ; — in a case where such similarity is 
already known, there is mere reference ; as in the case of the expression 
‘ Devadatta is a Uon ’ [where the qualities of the lion are already known to 
be present in the man] ; but in cases where it is not already known, it is 
taken as enjoined (predicated) ; e.g. in the expression ‘ Make lions of this 
flour ’ [where the making of the flour similar to the lion is enjoined]. In 
•the case in question, the fact of the Monthly -Hama being similar to the 
Daily Agnihotra is not already known ; and hence it is this similarity that 
is taken to be enjoined in the sentence ‘ He offers the Agnihotra for a month 
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— which means that this monthly offering is to be made in the same manner 
as the Daily Agnihotra. 

Question — “ The text has been construed to mea&i that ‘ the Monthly 
Agnihotra is like the Daily Agnihotra ’ ; but] the affix ‘ vati \ denoting likeness, 
not being there, whence can this notion of likeness be derived ? ” 

Answer — It is deduced from association ; the term ‘ Agnihotra ’ is related 
to a sacrifice, and it can indicate the details associated with that sacrifice, 
such as milking of the cow and the rest; and when it can indicate these, 
it can also extend their application ; so that even without the ‘ vati '-affix 
(denoting likeness), the idea in question can be got at. 

SUTRA (2). 

[Purvapaksin’s objection to Shjdhanta] — “ In reality, both (the 
sacrifices) should be regarded as independent ; as 

BOTH ARE EQUALLY ENTITLED (TO THE NAME).” 

Bhdsya. 

The two particles ‘ va * and 1 api ’ have been put in the reverse order ; 
the usual phrase is ‘ api va ’. 

“ In reality, both these sacrifices should be regarded as independent, — 
and the Homa of the Kundapayindniayana should not be regarded as 
preceded by (dependent upon) the Homa of the Daily Agnihotra ; it is 
only the name that is common to them; — “ Why so ? ” — Because both are 
equally entitled to the name ; i.e. the Homa of the Kundapayinamayana 
also is entitled to the name ‘ Agnihotra ’ ; — just as in connection with the 
Daily Agnihotra, there are the words ‘ Agnihotram juhoti ’, so also are these 
same words present in the text laying down the Monthly Agnihotra (‘ Masam 
Agnihotram juhoti ’) ; the name thus being present in connection with both 
sacrifices, there is no ground for making any such discrimination as that 
the name (‘ Agnihotra ’) applies to the Daily, and not to the Monthly, 
sacrifice. Thus the* name must be taken as common to both, and hence 
the name cannot -be made a ground for the ‘ transference ’ of the details 
(of the Daily Agnihotra, to the Monthly Agnihotra ).” 

, SUTRA (3). 

[The Siddhdwtin’s Reply] — But the name is inborn. 

Bhdsya, 

The relationship between the Name and the Named is inborn ; so that 
a name should be always taken as applying to that thing alone to which 
its relationship is known to be inborn,— and not to any other thing also ; 
because, if it did apply to both, then there would be no fixity of denotation, 
and hence no confidence in the signification of words ; it has been declared 
already that ‘ it • is not right that a word should have more than one 
meaning ’. When the name (‘ Agnihotra *) therefore cannot apply tb both 
36 
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sacrifices, it has to be taken as denoting the Daily Agnihotra, and as 
applied to the other for the purpose of asserting its likeness to that 
Agnihotra ; thus there is no reason for taking the name as directly denoting 
the Monthly sacrifice. Consequently the name should be taken as indicating * 
the ‘ transference ’ of the details (from the Daily, to the Monthly, sacrifice). 

Says the Opponent — “ But why should you say that' the name of the 
Daily Agnihotra has been applied to the Monthly Agnihotra, and not that 
the name of the Monthly Agnihotra has been applied to the Daily 
Agnihotra ? ” 

In answer to this, we have the following Sutra — 

SUTRA (4), 

By season of the perceptible presence of accessory details (in 

CONNECTION WITH THE DAILY SACRIFICE), THE NAME (AS ’ 
APPLIED TO THE MONTHLY SACRIFICE) SHOULD BE TAKEN 
AS INDICATING THE PERFORMANCE OF THESE DETAILS | 

IN THE ABSENCE OF THESE DETAILS, THE NAME 
WOULD NOT BE UNDERSTOOD. 

Bhdsya. 

In the Daily Agnihotra, the presence of the accessory details is per- 
ceptible i i.e. we find the accessory details laid down directly in connection 
with it ; such as— ‘ the milking of the cow is to be done in this way, — the 
milk is to be boiled in this way, — the rice is to be cooked in this, way, — the 
fuel used at the Agnihotra should be Khadira,— the oblations should be 
offered in this way and so on. — From this perceptible presence of accessory 
details, it follows that the name really applies to the Daily Agnihotra, and 
when it is used in connection with the Monthly sacrifice, it must be regarded 
as indicating the performance of the said milking of the cow and other, details ; 
he. as indicating the ‘transference ’ of those details. — As for the Monthly 
Agnihotra, there are no accessory details laid down in connection with it ; 
and in the absence of such details, the name would not be understood ; i.e. 
it could not be understood why the name ‘ Agnihotra ’ had been applied 
to the sacrifice. 

Or, the Sutra may be explained as follows — The presence of accessories 
is perceptible ; he. in the Daily Agnihotra, the Material and the Deity are 
directly laid down — ‘Offers the oblation of curds’, ‘Offers the oblation of 
milk ‘ Offers an, oblation to Agni and to Prajdpati in the evening ’.—From 
this perceptible presence of accessories, the term should be regarded as the 
name of a sacrifice, the name of an act ; — the sense being that ‘ the Homa, 
offered in this manner is named Agnihotra \ As for the other Homa (the 
Monthly one), its accessories are not laid? down- ; and in the absence of such 
accessories, it would remain unknown ; i.e. it could not be known what 
sort of Agnihotra it was. — “ The Month would be the form of that Agnihotra 
— The Month cannot be a part of the action ; it is a property pertaining to the 
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performer. — Further, what the sentence in question, does is to lay down we 
* Agnihotra ’ in reference to the ‘ month’ ; and not to represent the Agnihotra 
by- the Month. * 

From all this it follows that '’Agnihotra'' is the name of the Daily 
Agnihotra, and the name as applied to the other, (the Monthly sacrifice) 
only serves to ‘ transfer ’ the likeness of the Daily sacrifice to the Monthly one. 


Question—' 1 Is this then the universal rule; — that whenever the name 
of an action is applied to another, it transfers to the latter the accessory 
details of the former ? ” 

Answer — That is certainly the principle hitherto arrived at. 

As against the said universal rule (as an exception to it) we have the 
following Adhikararia. 


Adhikarana (2) : The name ‘ Pray aniya 3 does not indicate 
the f transference 3 of details, 

SUTRA (5). 

But in the case of the Satra-sacrifice, the declaration 

SHOULD BE TAKEN AS SERVING THE PURPOSE OF 
EXPRESSING A QUALITY. 


Bhasya. 


In connection with the Gavdmayana we read — ‘ Vaishvdnaro jyotistomah 
prdyamyam aharbha-vati ; [where the first day of the Gavdmayana is called 
c Prdymuya ’ J ; — at the Dmdashdha also, the first ' day ’ is called ‘ Prayaniya 
as declared in the text — ‘ Prayanioyo'tircitrah These two sacrifices spoken 

of as ' Prayaniya ’ must be taken as distinct from one another, on the same 
principle of 2. 3. 24, as that which proved (in the last Adhikaraiia) the 
two Agnihotras to be distinct. — But in the present case, even though the 
name ‘ prayaniya ’ has been applied to the second sacrifice, it does not 
indicate the ‘ transference’ of the details of the first, to the second, sacrifice. 
— lyhat then is it? — The declaration serves the purpose of signifying a 
quality. — How so? — It has been explained (in the foregoing Adhikarana) 
that it is by indirect figurative indication that a Name indicates the trans- 
ference of details ; — but such indirect indication can be admitted only 
when the direct denotation of the words is not admissible ; — in the present 
instance, however, it is only the direct denotation that is admissible ; whereby 
the word denotes a quality ; and hence by reason of the presence of the 
quality in the shape of the action, the name applies to the sacrifice by 
direct denotation ,* the name ‘ prayaniya 5 denoting c that with which they 


of the Satra begins.—The supplementary declaration also indicates the same 
meaning of the name — ■* He places the Jyotis first ’, — the sense being that 
‘ since Jyotis is Prayaniya, therefore, Jyotis is made the first ’ ; this is the 
sense of the sentence ‘he places the Jyotis first’. — From this it follows 
that in the present case there is no indication of ‘ Transference 5 by the Name. 

[The term ‘ prdyaniya ’ denotes the first ; — both the sacrifices in question are 
equally entitled to being called ‘the first ’ ; hence this case is not analogous to 
that of the two ‘ Agnihotras where, by. reason of the presence of details in connec- 
tion with the Daily Agrdhotra only, the Monthly Agnihotra had to be taken as 
entitled to the name ‘ Agnihotra ' only indirectly. Hence in the present case, the 
application of the name ‘ Prayaniya ’ to one act does not mean the transference 
of that act to the other act, which also is named * Prayaniya ’.] 




AdhikabaHa- (3) : The presence of the term * Sarvaprstha i 

indicates the ‘ transference 9 of all the six 
6 Prsthas \ 


SOTRA (6). 


[Ptf rvapaki? A]— ‘ When the Vishvajit . sacbjmoe is spoken op as 

‘ SaRVAPK?THA WHAT IT STANDS FOB ABE THE 1 PfiSTHAS ’ 
CONNECTED WITH THE JYOTI^TOMA ; BECAUSE THE 

Vishyajit is pbeoedbd by it, the term ‘ Pjr§tha * 

IS APPLICABLE (TO THEM).” 


There is the text — ‘ Vishvajit sarvaprstho bhavati ’ [* The Vishvajit 
sacrifice is Sarvaprstha, i:e. having all the Prstha-hymns ’]. 

In regard to this, we proceed to consider the question — Is this a mere 
Reference ? or an Injunction ? , 

The Purvapakm view on this question is as follows : — “ It is a mere 
reference. — Why so ? — It is only that which is without ‘ all the Prsthas ’ 
in connection with which ‘ all' the Prsthas ’ could be enjoined ; that which 
already has ‘ all the Prsthas what would be the use of enjoining the same 
with' regard to that ? — As a matter of fact, the Vishyajit already has * all the 
Prpthas ’. — How so ? — Because the Vishvajit is preceded by it,— i.e. because 
it is preceded by the Jyotistoma,— the Hymns of the Jyotistoma become 
admissible into the Vishvajit ; and among them are the four hymns, Mdhendra 
and the rest ; — these are the ‘ all ’ for this sacrifice, which, by reason of 
these Hymns, becomes ‘ Sarvaprstha ’ (‘having all the Prsfha-hyiims'). — 

‘ Bnt these hymns are not Prsthas \ — The answer to that is that the term 
1 prstha ’ is applicable to them j he. as a matter of fact, the term ‘ prstha ’ 
has been applied to the said hymns in the text * There are seventeen Prstha 
hymns’. — From all this it follows that the text in question is a mere 
reference 

[What the Purvapakm means is that (1) the four Stotras connected with the 
Jyotistoma are admissible into the Vishvajit, — (2) the name * prstha ’ has been 
applied to those hymns ,— (3) hence it is. already a sacrifice ‘with all prsthas '; — 
(4) what is already known' to be admissible need not be enjoined ; — (5) hence when 
the name ‘ sarvaprstha ’ is applied to the Vishvajit, it can be taken only as 
referring to the four hymns that come into it by virtue of the general law that * the 
Ectype ( Vishvajit) is to be performed like its Archetype (Jyotistoma) ’.] 
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StJTRA (7). 

[Siddhanta] — They should come from the * Sadaha ’ sacrifice ; 

AS IT IS IN CONNECTION WITH THAT THAT THERE ARE 
INJUNCTIONS (OF PRSTHAS). 

Bhdsya. 

The text in question cannot be a reference. — What is it then ? — It should 
be taken as an Injunction; a mere reference , not prompting any activity, 
would be useless. — Then again, in connection with the Jyotistoma, there 
are not several Prsthas to which the term (‘ Sarvaprstha in the text in question) 
could be a reference ; — in connection with the Sadaha sacrifice, however, 
there are several Prsthas ; as it is. in connection with that ( the Sadaha sacrifice) 
that there are Injunctions, — such as ‘From among the Prsthas, there is the 
Bathantara Prstha and so forth. — For these reasons the name (‘ Sarva- 
prstha ’, appearing in connection with the Vishvajit) should be taken as an 
Injunction, laying down the ‘ transference ’ (of the details of the Sadaha, 
sacrifice). 

SUTRA (8). 

Also because of the indicative text. 


The following indicative text points to the same conclusion— 1 Pcrvama/ne 
rathantaram baroti, aiMmve brhat, madhye itardni ; vairupam hatuhs&me^ 
vairajam mmtravarunasya , mivatam bmhma^dShchharhsinah, shdkvaram- 
achchhavakasya 1 .[(1) ‘At the Pavamdna, he sings the Bathantara ; (2) at the 
Arbhava, the Brhat ; in the middle, the others ; (3) the Vairupa is the Soman 
of the Hotp -priest, (4) the Vairaja is that of the Maitrdvaruna ; (5) the 
Raivata is that of the Brahmanddichhamsin, and (6) the Shakvara is of the 
Achchhdvdka ’] ; — this text which lays down the assignment of the Sdmcms 
clearly indicates the Prstha-hymns. pertaining to the Sadaha -sacrifice [at 
which, on each of the six days, they sing eaeh of the following Prsthas — (1 ) 
Bathantara, (2) Brhat, (3) Vairupa, (4) Vairaja, (5) Shakvara and (0) 
Baivata, — exactly the same and in the same order as those mentioned in 
the text just quoted]. 

SUTRA (9). 

The name ‘Prstha’ used in connection with the Jyotistoma is 

APPLIED TO THE HYMNS AFTER THEY HAVE COME INTO EXISTENCE ' 

[i.e. tt is not ‘Inborn’]. 


It has been argued by the Purvapaksin that ‘ the tefm prstha is applicable 
\ to the hymns recited at the Jyotistoma \ — Our answer to this is that this 
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name ‘ prstha ’ (as applied to the hymns connected with the Jyotistoma) 
is not ‘ inborn ’ [i.e. its relationship to the said hymns is not inborn, 
eternal ]; when the hymns are spoken as ‘these Prsthas % this na me is 
applied to them after they have come into existence [and is purely 
adventitious, circumstantial) ; this naming of them would be justifiable 
only if they were already known by that name ; but as a matter of fact, 
they are not known by that name. — “ Why then are they referred to by that 
name (in connection with the Jyotistoma) ? ” — That is due to the presence 
(at the Jyotistoma) of an indicative (of that name), in the shape of the 
Mahendra-hymn, which also happens to be a Prstha. — On the other hand, 
the fact of the hymns connected with the Sadaha being Prsthas is well 
known ; because there are injunctions to that effect, as already explained 
(under Su. 7) ; consequently, if the name ‘ prstha ’ in the text in question 
is taken as standing for the Prsthas of the fiadaha sacrifice, the direct 
denotation of the term ‘prstha’ becomes accepted; while in the other 
case (if taken as standing for the hymns of the Jyotistoma), it would have 
to be taken in an indirect figurative sense. — From all this it follows that 
the text indicates the ‘ transference * of the Prsthas connected with the 
Sadaha. 


SUTRA (10). 

[' Objection ] — “ There is injunction of tw.o (only) ” — if this is 
urged [the answer would be as in the following 
Sutra]. 



“ If your view is that the text in question contains the injunction of 
the Prsthas connected with the Sadaha, — that cannot be right ; — why ? — 
because the term ‘ sarvaprstha ’ (if it is an Injunction) has to be taken as 
consisting of two parts, — it should enjoin the Prsthas, as also the fact of 
their being ‘ all ’.’-—‘ That may be so ; what is there wrong in that ? ’ — The 
, wrong, we say, is that it is impossible ; if the term ‘prstha’ enjoins the 
Prsthas, then it cannot be qualified by the term ‘ Sarva ’ (‘ all ’) ; if the 
term ‘ prstha ’ were taken as a mere reference, then the said qualification 
would be possible; but the Prsthas would remain unenjoined ; but while 
the Prsthas are not there, how could their ‘being all* be enjoined ? So 
that both the injunctions are impossible,-— -What is possible however is to 
take the text ‘ Sarvaprstho bhavati ’ as enjoining the ‘being all’ as relating 
to the Brhat and Bathantara which have been enjoined and are therefore 
admissible; the meaning of the injunction (of ‘being all’) being that both, 
the. Brhat as well as the Bathantara, are to be used, and not only one. This 
interpretation is not open to the objection pointed out above. Hence 
the text should be taken as enjoining these two ( Brhat and Bathantara ).” 





Adhikabana (4) : The name ‘ avabhrtha i indicates the 

‘ transference ’ 0 / ail details connected with the 
‘ /S'oma 

SUTRA (12). 

Similarly the * Avabhrtha 5 transfers the details 
from the ‘ Soma 

Bhdsya. 

In connection with the Varunapraghasa, we read— 1 Vdrunyd niskdsma 



iusaAshchdvabhrtham yanti ! [‘ They proceed to the Avabhrtha with the 
^matings of the curdled milk and with the husks ’]. 

In regard to this, there arises the question — Does the text enjoin, in 
regard to the- Varunapraghasa, the Husks and the Curdled-milk-smearings 
in connection with the Water-sprinkling (in all directions) which is done at 
the Darsha-Purnamasa [and which therefore is to be done also at the 
Varunapraghasa, which is an ectype of the Darsha-Purnamasa] ? Or does 
it indicate the ‘ transference ’ (to the Varunapraghasa) of the details of the 
Avabhrtha connected with the Soma ? 

On this question, the Purvapaksa view is as follows : — “ The text 
should be taken as laying down the details in reference to the Water - 
sprinkling connected with the Darsha-Purnamasa ; as this we presume to be 
the notion that arises from the proximity — this connection with the details 
of the Darshapurnamdsa being in close proximity (to the Varunapraghasa ) 
by virtue of the general law (that ‘ the ectype is to be performed like the 
archetype ’). — ‘ But this would not be Avabhrtha (which is what the text 
speaks of — avabhrthcm yanti) \ — The answer to this is that the term 
‘ avabhrtha ’ does appear in connection with the Dansha-Pu/rna/rndsa also, — 
in the text ‘ Msa vai dcvrshapiWnaniA^ayorambfi^thah ' This is the Avabhrtha 
at the Darsha-Pur^amdsa 

In answer to this Purvapaksa, we have the following Siddfumta: — 
SvrmUurlAj the Avabhrtha transfers the details from the Soma ; i.e. just as the 
Prsthas are ‘ transferred ’ from the §adaha, so in the present case 
the details are' transferred from the Avabhrtha related to the Soma. — “ How 
so ? ” — The grounds for this have already been explained under Bu. 7. 3. 1. 
above. ■;■■■■■ . . _ 

StJTRA (13). 

[Objection] — “ The details should come from the original 
Archetype (Darsha-PCtrnamasa) ”, — if this is urged [then 
the answer is as in the following Sutra]. 


shabara-bhIsya : 
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an injunction of accessories in reference to the Avabhrtha connected with 
the Darsha-Purnamasa ;■ — what is the answer to that ? ” 

This Sutra is intended to be introductory to what follows in the next 
Sutra. 

StJTBA (14). 

That cannot be ; as (in connection with the Dabsha-PObnamasa ; 

THE MENTION OF THE £ AVABHRTHA ’) COULD BE ONLY FIGURATIVE. 

Bhasya. 

What has been suggested cannot be right. — Why ? — Because there is 
no Avabhrtha at the Bar aha -Purnamasa. — 1 1 But we find the text ‘ Esa- vai 
dar8ha-purnamd8ayoravdbb'lhah'‘ ”. — -True, there is this text ; but that 
does not impart the character of 4 avabhrtha ’ to what has been spoken of. — 
“ Why ? ” — The explanation is as follows— Of the sentence ‘ Esa vai darsha- 
purnamasayoravabhrthah \ two interpretations are possible : (1) it may be 
taken as laying down the connection, with Darsha-Purnamdsa, of a thing 
which has been recognised as having the character of ( Avabhrtha ’ ; — just as? 
when it is said that' 4 Devadatta is Yajhadatta's son’, what is expressed is 
the relationship to Yagnadatta, of Devadatta who has been recognised as 
having the character of 4 son ’ ; — -or (2) it may be taken as asserting the 
character of 4 Avabhrtha ’ in a thing which is recognised as being connected 
with the Darsha-Purnamdsa, but is not recognised as having the character 
of ‘ Avabhrtha 7 ; — just as, when it is said that ‘ This mango is Yajhadatta’s 
son what is asserted is the character of ‘ son 5 (i.e. being dear) in the 
mango whose relationship to Yajhadatta is already recognised. — Now, in the 
case in question, the connection of Water -sprinkling with the Darsha- 
Purnamdsa is already known through the 4 Context \ — what is not recognised 
is it3 having the character of 4 Avabhrtha ’ ; hence what the text asserts is 
this character of 4 Avabhrtha 7 in the Water -sprinkling ; but it does not 
actually become Avabhrtha. — 44 This Water -sprinkling also may be Avabhrtha — 
[what is the. harm ?]” — That cannot be right ; because it is not reasonable 
for one term to have more than one denotation. — “ How then is the word used 
(in connection with the Water -sprinkling) ? ” — Such use is due to similarity 
(between Water-sprinkling and Avabhrtha). — 44 What similarity ? ” — There 
xs tho similarity that both are connected with Water ; on which basis the 
Water -sprinkling has been eulogised as 4 this is Avabhrtha itself ’ ; just as 
(m the sentence 4 This mango is Yajnadatta’s son’) the mango is eulogised 
as .‘son \ For all these reasons, the conclusion is that. in reality there is 
no Avabhrtha at the Darsha-Purnamasa ; and hence the text in question 
cannot be taken as laying down accessory details. 

StJTEA (15). 

Also because we find indicative texts. 

Bhasya. 

The above conclusion is also supported by an indicative text. — 44 What 
is that indicative text?” — It is 'this — ‘ Nayurdam juhoti, na sama gayati, 




na vd gamanamantram japati ’ [* He does not offer the Ayurda-oblation ; 
he does not sing the Sdman ; he does not recite the Gamanamantra ’] ; — 
here we have the denial of the details related to the Soma ; which indicates 
the possible admissibility of those details. — From all this it follows that the 
text indicates the ‘ transference 5 of the details of the Avabhrtha connected 
with Soma. 


ADHiKAEAisrA (5) : The material used at the Avabhrtha of 

the V arunapraghdsa sacrifice should he ‘ Husks and 
Curdled- Milk- Smearing s 

StJTRA. (16). 

When a pabticular substance has been enjoined, that same 

SUBSTANCE SHOULD BE USED, — BECAUSE THEBE IS THE DECLARA- 
TION TO THAT DEFECT ; IE NO SUBSTANCE HAD BEEN 
ENJOINED, THEN ALONE COULD THE CAKE BE USED, ON 
THE GROUND OF ITS HAVING THE ‘ HUSKS 5 
FOB ITS ORIGINAL SOURCE. 

Bhdsya. 

It has been explained (in the foregoing AdhiJcarana) that the Avabhrtha 
at the V arunapraghdsa sacrifices takes in the details of the ‘Avabhrtha at the 
Soma, — In regard to this, we proceed to consider the following question— At 
this sacrifice (Avabhrtha of V arunapraghdsa), what is the substance to be 
used ? Is it the Cake ? Or ‘ Husks 5 and ‘ Curdled-Milk-Smearings ’ ? 

On this question, the Burvapaksa view is as follows “ It is the Cake 
that should be used. — Why ? — Because the Cake comes into it through 
‘ transference ’ based upon the name (‘ Avabhrtha which transfers the 
details of the Avabhrtha of the Soma, at which latter, Cake is the substance 
used). — ‘But Husks and Curdled-Milk-Smearings are the substance directly 
declared ’. — True, that is the substance directly declared ; but it is not what 
can be regarded as enjoined ; because what is enjoined is the Avabhrthar— 
in the words ‘ Avabhrtham yanti ’ (‘ they proceed to the Avabhrtha); under 
the circumstances, if the same sentence, were taken as enjoining the Husks 
and Curdled-Milk-Smearings, — then there would be a syntactical split, — ‘ (a) 
They proceed to the performance of the Avabhrtha, — and (6) that with the 
substance Husks and Curdled-Milk-Smearings — ‘ For what purpose then 
is the declaration of the Husks and Curdled -Mfik-Smearings ? ’ — It is entirely 
useless, having no connection with the sacrifice at all.” 

* In answer to the above we have the following Siddhanta : — When a 
particular substance has been enjoined, that same substance should be used ; 
that is, in the case in question, a particular substance has been enjoined, 
in the text — ‘They proceed to perform the Avabhrtha with Husks and 
Curdled-Milk-Smearings ' ; — hence the sacrifice should- be one in Which the 
substance used, is Htisks and Curdled-Milk-Smearings . — “Why so?” — - 
Became there is the declaration to that effect ; i.e. — the Husks and Curdled- 
Milk-Smearings is directly declared; while the Cake could come in only 
through inference, by ‘ transference 5 . 

“ The Cake also is directly declared, through the name (‘ Avabhrtha ’).” 
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adhyaya vn, pad a in, adhikasana (5). 

Even, though directly declared, yet (coming in by Transference) it 
comes in only in a general way ; while the Husks and Curdled-Milk- 
Smearings come in as specifically mentioned ; and the particular always 
sets aside the general. — Then again, the Cake is only indirectly indicated, 
while the Husks and Curdled-Milk-Smearings is directly declared ; and as 
between Direct Declaration and Indirect Indication, the acceptance of the 
former is more reasonable. Hence at the sacrifice in question, the sub- 
stance used must be the Husks and Curdled-Milk-Smearings. 

It has been argued (by the Purvapaksin) that — “ the Husks and Gurdled- 
Milk-Smearings cannot be connected with the Avabhrtha, because, if it 
were, then there would be syntactical split”. — Our answer to that is as 
follows -If the Rusks and Gurdled-Milk-Smearmgs Were enjoined apart 
from the Avabhrtha, then there would be syntactical split ; what however is 
actually enjoined is that new type of Avabhrtha at which the substance used 
is the Husks and Gurdled-Milk-Smearings; so that there is nothing in- 
congruous in the injunction of an act (sacrifice) along with a particular 
accessory detail. If, on the other hand, the Husks and Curdled-Milk- 
Smearings were not enjoined, then its mention in the text would be entirely 
meaningless.—Hence we conclude that at the sacrifice in question the 
substance used must be the Husks and Curdled-Milk-Smearings. ' 

If no substance had been enjoined, then alone could the Gake be used, 
on the ground of its having the * Husks' for its original source ; i,e. if no 
particular substance had been directly laid down, then alone could the 
Cake be used, by reason of its having the husks for its source ; — as a matter 
of fact, however, a particular substance (Husks, etc.) has been directly laid 
down ; — hence the Cake cannot be used. 


Abhikarana (6) : The term 4 vaisnava ’ does not indicate _ 

4 transference ’ o/ the details of the Atithya, 

Bhdsya. 

. (A) In connection with the Atithya, we read — ‘ Vaisnavo navakapalo 
bhavctti 5 ; [‘ The Cake baked upon nine pans is to be dedicated to Visnu ’] ; — 
(B) and in connection with the Rajasuya, we read — ‘ Purvasmin trisarhyukie 
vaisnavastrikapalah ’ [‘At the previous Trisamyukta, the Cake baked on 
three pans is dedicated to Visnu ’]. 

The question to be considered is this — In the sentence ‘ At the Trisam- 
yukta, the Cake baked on three pans is dedicated to Visnu — does, — or does 
not — the term 4 dedicated to Visnu ’ mean the 4 transference ’ of the details 
of the Atithya (in connection with which also, the same term, 4 dedicated to 
Visnu ’ has been used) ? 

The Purvapaksa view is as follows “ The term does mean the trans- 
ference of these details.— -Why ? — Whenever a term has been used in 
connection with a sacrifice of which the details have been prescribed,— if 
that same term is found used in connection with another sacrifice, whose 
details have not been prescribed,— then the indication of that term is that 
the details of the former are to be transferred to the latter sacrifice ; — this is 
what has been made clear "under 7. 3. 1. In the present case, we find that 
the term 4 dedicated to Visnu ’ has been used in connection with the 
Atithya, the details of which have been prescribed, — and it is found to be 
used (in B) in connection with the Trisamyukta sacrifice, of which the details 
are not prescribed ; — hence it follows that the term indicates the transference 
to this latter, of the details of the former.” 

In answer to this, we have the following Siddhanta : — 

SUTRA (17). 

IN BEAUTY, IT IS ONLY THE INJUNCTION OE AN AOCESSOBY ; IT COULD 
NOT INCLUDE THE DETAILS, BECAUSE IT IS EQUALLY 
PRESENT (IN BOTH). 



The term in question should be taken as enjoining an accessory ; what 
it enjoins is an accessory of the Atithya sacrifice, —in the shape of the 
connection of Visnu as the deity ; hence it cannot include within itself the 
details of that sacrifice. — “ Wiry so ? ” — Because it is equally present in both ; 
i.e. the term is equally there, in connection with the Atithya and the 
Trisamyukta ; just as it enjoins the deity Visyiu at the Atithya, so it does 
also at the Trisamyukta ; — and it is only if this direct denotation of the 
term were found to be inapplicable that there could be a justification for 
taking the term as indirectly indicating the transference of the details (of 
the Atithya ) ; — In the present case however the direct denotation of the 
term — viz. the injunction of the deity Visnu, — is found to be quite com- 
patible ; — 'hence it cannot be taken as indicating the said details. 



Adhikahana (7) : . Words like 1 Nirmanthya ’ are not 
indicative of the ‘ transference ’ of details. 

SUTRA (18). 

The same is the case with teems like ‘ Nirmanthya 
Bhd§ya. 

(A) In connection with the Agnisomiya Animal, the Nirmanthya Fire 
has been laid down. — (B) Again, there is a text in connection with the Agni- 
sacrifice, beginning with the words ‘ Sddhyd vai devah\ and ending with 
‘ Nirmanthyenestakah pachanti ’ [* They bake the bricks on the Nirmanthya 
Fire ’] — [The term ‘Nirmanthya Fire’ means ‘Fire produced by the 
rubbing together of two sticks — (C) There are two things connected with 
the Darsha-Purnamdsa — (1) the Grass, and (2) the Clarified Butter ; and both of 
these are spoken of also in connection with the Pashu sacrifice, — and with 
certain details — (1) the Grass, in regard to which there is the detail ‘ Coyers 
the Post-hole with Grass ’, and (2) the Clarified Butter, in regard to which 
there is the detail ‘ Anoints the Post with Clarified Butter \ 

Now in regard to this, there arises the question — Do the words like 
‘ Nirmanthya ’ include (in their denotation) the related details, — or not ? 

In answer to this question, the conclusion arrived at in the foregoing 
Adhikarana is extended in its application to the present instance -.—The 
same is the case with terms like * Nvrrrymthya ’ ; that is, just as it has been 
found to be in the case of the term * Vaisqava ’ ; for here also the term 
‘ Nirmanthya ’ is taken in its etymological sense, denoting the' Fire produced 
at the time of the action by the ‘ rubbing together ’ (‘ manthanq ’ ) of two sticks . — 
Similarly the terms ‘ varhis ’ (‘ Grass ’) and 'djya’ (‘Clarified Butter’) 
are denotative of substances. — So that All these three have their purposes 
fulfilled by signifying their direct denotations, and as such cannot include 
(extend their denotation to) the details. Hence we conclude that terms 
like these do not include the details in their denotation. 


' : ‘ • , ‘ . 1 ' * 




Adhikarana (8): The words * dvayoh pranayanti'; 

1 fetch the Fire at the Two \ do not indicate the 
‘ transference ’ of the details relating to 
1 Soma \ 

Bhdsya . 

In connection, with the Ghdturmdsya sacrifice [of which there are four 
parts— (1) Vaishvadeva, (2) Varunapraghdsa, (3) Sdkamedha and (4) Sund- 
striya], we read ‘ Dvayoh pranayanti, taamdt dvdbhyameti 5 [‘ They fetch the 
Fire at the two, hence they go up with two ’]. This ‘ Fetching of Fire ’ 
is found to be laid down with certain details, in connection with the Soma- 
sacrifice ; while in connection with the Darsha-Purnamdsa, it is found to be 
laid down without any details. 

In regard to this, there arises the question — -Is the ‘ Fetching of Fire ’ 
spoken of in connection with the Chdiurmdsya meant to be that connected 
with the Soma-sacrifice (with its details) ? Or that connected with the 
Darsha-Purnaondsa 1 

On this question, we have the following Purvapaksa, set forth in the 
Sutra itself : — ' . ■ 

S0TBA (19). 

[PCfrvapaksa]— “ The ‘ Fetching of Fire ’ 'meant should be taken 

TO BE THAT CONNECTED WITH THE SOMA-SACRIFICE ; BECAUSE 
THE OTHER NEED NOT HAVE BEEN MENTIONED AT ALL .” 

Bhdsya, 

“ The ‘ Fetching of Fire 5 meant should be taken to he that connected with 
the Soma-sacrifice. — -‘Why so ? ’ — Because the other, — i.e. that connected with 
the Darsha-Purnarnasa — need not have been mentioned at all ; as its 
admission into the Ghdturmdsya would be secured by the general law (that 
‘the Ectype is to be performed like the Archetype \ — the Darsha-Purrm- 
mdsa being the Archetype of the Ghdturmdsya). — ‘ But how can the term 
Fetching Fire, which denotes merely the Fetching of Fire in general, signify 
the particular Fetching of Fire (related to the Soma -sacrifice) ? ’ — -It is through 
indirect indication, we reply ; like the term ‘ tirtha ’ ; just as the term 
‘ tirtha ' denotes only a ford, a descent into a river, yet, sometimes it is taken 
in the sense of a particular ford or descent into a river, which is peculiarly 
sacred and conducive to merit, — e.g. in the expression ‘ tirthaydtrdm gatah ’ 
‘gone on pilgrimage to a sacred place’). 
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adhyIya vn, pIda in, adhxkarana (8). 

SUTRA (20). 

[PUrvap ah sa concluded ] — ■“ The prohibition op the c Uttara- 
vedi’ also points to the same conclusion.” 

Bhasya. ' : 

“ There is the prohibition contained in the text — ‘ They do not go to the 
Uttaravedi at the Vaishvadeva, nor at the Sundsinya ’ ; this prohibition 
would have a sense only if what is prohibited were possible [so that this 
indicates the possibility of the Uttaravedi in connection with the ‘Fetching 
of Fire ’ at the Chdturmdsyal ; and the Uttaravedi can be there only in 
co nne ction .with the - ‘ Fetching of Fire ’ at the Soma-sacrifice, — there being 
no Uttaravedi at the Darsha-PurpamdsaP 

W<, "*}) •wi cf &A \rvtt no Vw ^ i ^ 1 ' x i if 

• ■ _ 

SUTRA (21). 

‘ * . 

[Siddhanta] — In reality, the ‘ Fetching op Fere’ must be taken 
to be that related to the Archetype ; because 

IT IS NOT A PROPER NAME. 

Bhasya. 

The ‘ Fetching of Fire ’ spoken of here must be taken to be that related to 
the Archetype — i.e. to the Darsha-Purnamdsa. — “ Why so ? ” — Because it is 
not a proper name ; i.e. the term ‘ Fetching of Fire ’ is not the proper name 
of the ‘ Fetching ’ related to the Soma-sacrifice ; that is to say, the term is 
not specifically expressive of that Fetching of Fire ; if the term were speci- 
fically expressive of that ‘Fire-fetching’, then it could denote the same in 
the case in question also ; as a matter of fact, however, the term is the 
generic name of what is signified by its component parts (Pra+nayana) ; 
that is, it expresses the fetching {nay ana) forward (prdk) ; so that all that it 
can signify is the fetching forward of the Fire ; hence it must be taken as 
signifying that ; and as this is present in the Darsha-purnamasa, which 
is in close proximity (to the Ghdturrndsya), by accepting the said signification, 
the notion of this latter does not become set* aside. 

As regards the argument that “ it would be as in the ease of the term 
‘ tirtha ’ ”, — our answer is as follows : — The term ‘ tirtha ’ also really denotes 
only ford (or descent into river) in general', as for the expression ‘ tirtha - 
ydtrdm gatah it is used generally after certain particular fords have been 
spoken of ; and it is on this account that the term is understood as referring 
to a particular place of pilgrimage. In a case where the term is used by 
itself (without reference to any particular places), it denotes only Ford in 
general ; as for instance, ‘ Ttrthe sndti tirthameva , samdndndm bhavati ’ 
[‘ Bathes at a ford, and thereby becomes like a ford among his equals ’]. — 
Then again, so long as a term can be taken in its directly denoted sense, there 
can be no justification for accepting an indirectly indicated one ; — and in the 
, present case, the directly denoted sens e (Fetching in general) is quite compatible . 
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SHABARA-BHASYA : 


hence the -indirect indication (of the particular Fetching connected with the 
^otm-sacrifice) should not be accepted. 


SUTEA (22). 

The mention (of Fetching belated to the Daesha-pArnamasa) 

MAY BE TAKEN TO BE (a) FOE THE PURPOSE OF PRECLUSION, OE 
(b) FOR THE PURPOSE OF INDICATING AN ACCESSORY, 

OE (c) FOE THE PURPOSE OF COMMENDATION. 

Bhasya. 

Says the Opponent — “ It has been argued above that ‘ the other need not 
ham been mentioned at all ’ (Su. 19) ; what is the answer to that ? ” 

The answer is as follows The mention may be taken to be {a) for the 
purpose of preclusion — the sense being that * they fetch the Fire at the two - — 
not at the four ; — or (b) for the purpose of indicating an accessory ; or (c) 
for the purpose of commendation, continued in the expression ‘ Hence they 
go up with two ’. — Now (a) in every case of Preclusion, there are three 
objections ; — (6) as for an accessory, there is none mentioned at all ; — (c) 
hence the only alternative left is that it is for the purpose of commendation. 
— “ But Commendation also would be futile, as the Fetching is already 
admissible through the injunction itself — The purpose served by the 
commendation we shall explain under the following Adhikcrrana, under 
Su. 24. 




Adihkarana (9) : The words 4 Fetch the Fire to two * 
means the Fetching of it at the two middle parts 
of the Chdturmasya. 

StJTRA (23). 

[PObvapak§a] — “ The ‘ Fetching op Fire ’ should be done at the 
First and Last Parts ; because oe the prohibition .relating 
TO THE ‘ UtTARAVEDI 



There is the text ‘ They fetch Fire at the two parts 

In regard to this' there arises the question— at which two parts shall 
the Fetching be done ? 

The apparent view being that there is no restriction, the Purvapaksa 
view is as follows : — “ The Fetching of Fire should he at the First and Last 
Parts ; — Why 1 — became of the prohibition relating to the Uttaravedi ; the 
Uttaravedi is prohibited in the text — ‘ At the Vaishvadeva they do not go 
to the Uttaravedi, nor to the Sundsinya ’ [ Vaishvadeva and Sunasvriya are 
the’ first and last parts of the Chdturmdsyg]. What is meant by this 
‘ Fetching of Fire ’ is the placing of Fire On the Uttaravedi ; hence whenever 
there is the * Fetching of Fire \ there should be the Uttaravedi ; and there 
can be prohibition only in regard to such place and time at which the thing 
prohibited is likely to be ; and as a matter of fact, the Uttaravedi is there 
only at the First and Last parts of the Chdturmdsya ; hence the * Fetc hin g 
of Fire ’ should be done at these two parts.” 

SUTRA (24). 

[SeddhInta] — In reality, it should be at the two middle parts ; 

ON ACCOUNT OP THE COMMENDATORY DECLARATION REGARDING 

‘ Going \ 

- • Bhasya. 

The ‘ Fetching of Fire ’ should be done at the two middle parts ; — why ? 
— because of the commendatory declaration regarding ‘ going ’ ; the fetching 
of Fire at the two middle parts is spoken of in the commendatory declaration 
— ‘ Therefore they go up with two \ These two parts are described as 
‘two thighs’ in the text — ‘These two, the Varunapraghasa and the Saha- 
medha, are the two thighs of the sacrifice ’ ; — thighs are the limbs whereby 
going (locomotion) is accomplished ; hence the sense of the commendation 
comes to be. this — ‘ There are two thighs of the sacrifice — the Vanvnapra- 
• ghasa and the Sdkamedha, — hence they fetch the fire at these two ; hence it is 
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shabara-bhI§ya : 

that the sacrifice is accomplished by means of these two thighs , — by the 
fetching of Fire they become strengthened, on account of the multiplicating 
of details at the Fetching-rite — This is the purpose served by the 
commendatory declaration. 

As regards the argument based upon the * prohibition of the Uttaravedi \ 
— our answer is as follows — 

SUTRA (26). 

The prohibition regarding theUttaravEdi is in reference 

TO AH ISOLATED DECLARATION THEREOF. 


In connection with the Chdiurmdsya sacrifice, the Uttaravedi has been 
spoken of without reference to any particular part of that sacrifice, in the 
text—* U'patra vapanti ’ They place the Fire on this ’], and it is of thi» 
isolated declaration that there is the prohibition put forward by the- 
Purvapaksin [‘ They do not go to the Uttaravedi, at the VaisJwad&va ’]. — 
“ But as a matter of fact, the text ‘ Updtra vapanti ' 1 occurs at the end of the 
sentence declaring the accessories of the Varunapraghdsa, and hence the 
' atra * (‘ at this ’) must refer to the Varunapraghdsa [so that, the declaration 
of the Uttaravedi is not isolated ; it is connected with the Varunapraghasa]” 
— That cannot be ; through ‘ Context ’, the said declaration should pertain 
to the Ghdturmdsya itself (not to any particular part of it) ; if the declaration 
of the Uttaravedi had pertained to the Varuruxpraghasa in particular, then 
all the other three parts would have been mentioned in the prohibitive 
text (which however mentions the Vaishvadeva only). — “ The declaration- of 
the Uttaravedi might pertain to the two parts (the Varuijapraglidsa and the 
Sdkmnedha) Our answer to that is that the context does not belong to 
any two parts ; it belongs either to the Chdturmasya as a whole or to the 
Varuruxpraghasa ; if the context belonged to the Varunapraghdsa, then 
there could not be the mention of two parts in the prohibition; hence the 
declaration (regarding the Uttaravedi) mmt be regarded as pertaining to the 
Chdtmmasya sacrifices as a whole. 

“ Even with all this, we have learnt from the commendatory declaration 
that the Fetching of Fire should be done at the two middle parts of the 
Chdturmdsya ; why, then, should the 1 Fetching of Fire ’, thus known already 
(through the commendation) as to be done, be mentioned again ? ” 

The purpose of this has not been mentioned ; and -no other purpose 
being there, we might regard Preclusion a® the purpose served by it. But 
objections against Preclusion have been set forth before. Bence the second 
mention of the Fetching of Fire should be taken as being for the purpose of 
laying down accessories. — “'But there is no accessory here ”. — The accessory 
is mentioned in the shape of the placing of Fire on the Uttaravedi ; hence 
the second l t hint of Fire mmt be taken as ing the purpose of the 
said ‘ placing of Fire ’ on the Uttaravedi. 

■ — -- . - 



[Kumarila dogs not accept the above presentation of the last two Adhikaraiyxs 
8 and 9. According to him, all these seven Sutras, from 19 to 25, constitute a 
single Adhikarana, where throe views are set forth : — (1) that the ‘ Pranayana ’ 
meant for the Chaturmdsya should be that connected with the Archetype, JDarsha- 
Purnamdsa — this is the first Purvapaksa ; — (2) that it should be that connected 
■with the Soma-sacrifice, — this is the second Purvapaksa ; and (3) that it is an 
entirely independent Pranayana. for the Chaturmdsya only, — this is the Siddhdnta ; 
and the further conclusion is that this independent Pranayana is to be done at the 
,two middle parts . — See Tuptikd, pp. 159-160 ; also Bhdtfadipika, Yol. II, p. 22.] 
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ApHTCABAffA (10) : Such words as 4 Svarasdma 5 and the 
like are indicative of the 4 transference 5 
of details. 

SUTRA (26). 

The teems * Sva9A-sIman ‘ Etcakapala j and ‘Amtes!’ also [abb 

TO BE TAKES AS INDICATIVE OE THE TBANSEEBENOE OE THE 
DETAILS] ; BECAUSE" WE EIND INDICATIVE TEXTS. 

BMsya. 

(A) (a) In connection with the Qavdmayana sacrifice, we read — ‘ Abhito 
divakirtyam ahastrayah svarasamano bhavanti ’ [‘At each of the two ends 
of the DivaMrtya Day — he. the one day at the centre, between the two 
4 Half -year-periods — there are three days called Svara-saman ’] ; in connec- 
tion with these Svarasdma-days (he. the sacrifices performed on those days), 
tfertain details have been laid down,-— such as 4 they are seventeen ‘ they 
are taken up by the continuous Atigrahyd % and so forth. — (6) Then elsewhere 
we read — ‘ Prsthyah sadahah dmu svarasdmanau ’ [‘There are six days 
related to the Prsthas, there are two Svarasdma-days ’]. — (B) — (a) In com* 
nection with the Vaishvadeva (at the Agrayana sacrifice), we read— 
4 Dyavdprthivya ekakapalah ’ [‘The Cake baked on one pan, dedicated to 
Dyaus-Prihivi ’] ; and in relation to this Kkdkapdla Cake, there are certain 
details laid down — ‘ Offers the Sarvahuta oblation * Makes the offering, 
without turning back — (b) Again elsewhere we read — ‘ Kay a ekakapalah ’ 
[‘ The Cake baked upon one pan, dedicated to Ka ’]. — (C) (o) Again in 
connection with the Vaishvadeva, we read — ‘ Vaishvadevyamiksa ’ [‘ The 
Curdled-Milk dedicated to the VishvMevas ’] ; and in connection with this 
Curdled-Milk, certain details have been laid down. (6) Again elsewhere we 
read ‘ MaUrdvamni amiksd ’ [‘ The Curdled-Milk dedicated, to Mitra- 
Varuiyi ’]. ;; . 

In regard to all this, there arises the question — (A) Does,— or does not, — 
the term ‘ Svarasaman ’ occurring in the second sentence (A) (6) indicate 
the transference of the details of the Sva/rasdma days connected with the 
Gavdmayana [mentioned in sentence (A) (a)] ? — Similarly (B) does, — or 
does not — the term ‘ Ekakapala ’ occurring in the sentence (B) (6) indicate 
the transference of the details of the Ekakajpala, mentioned in '(B) (a) ? — 
Lastly (C) Does, — or does not, — the term ‘ Amiksd ’ as occurring in the 
Sentence (C) (6) indicate the transference of the details of the Amiksd 
mentioned in (C) (a) ? 

On this question, the Purvapdksa view is that — “Every one of the 
three sentences in question is the injunction of an accessory, and it could 
not include the details, because it is equally present in both (Su. 7. 3. 17) ; 
hence the terms in question do not indicate the transference of the details.” 



abhyaya YU, pIba m, abhikabawa (10). 
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In answer to this, there is the following Siddhdnta : — The terms ‘ Svara- 
sarruxn ’, ' drmksa ’ and * ekakapala ’ are to be taken ■ as indicating the trans- 
ference of the details . — Why so ? — Because we find indicative texts ; we find 
such, an indicative text as leads,, ub to conclude that every one of the terms' 
in question is indicative of the transference of details. 

(A) As regards the term ‘ Svarasaman * , — after having declared that 
‘ There are six days connected with the Prsthas, and two are Svarasdma - 
days ’, the text goes on to say — Tatra yat trtiyam saptadmhamahah tat 
Vrayastrimshasya -sihanam abhiparyaharanti, sa uttaranam stomanamavyava * 
ydya ; tryandm cha saptadashdnam anuchinatdyah ’.—Now if these two 
Svarasdma days .(the seventh and eighth days of the Sadaha) also 
take in the details of the Oavamayana, then they also would have 
the seventeenth hymn; and in this way we get the seventeenth hymn 
thrice, on three consecutive days (one, the last day of the Ifadaha and 
the seventh and eighth days, the Svarasdma days, following that day) ; and 
thus we get the continuity spoken of in the commendatory words 
‘ Trayandm saptadashdnam anuchlnatayai *. 

[At the SSadaha sacrifice, on the six days the use of the following six hymns 
respectively becomes possible under the general law (relating to the Archetype and 
the Eetype) — (1) Tfvft (3) , (2) Paiichadasha [15], (3) Saptadasha [17], (4) 
Bkavirhsha [21], (5) Trirtava [27] and (6) Trayastrimsha [33] but what the text 
quoted lays down is that on the sixth day, the seventeenth hymn should be used 
instead of the thirty -third ; and in commendation of this 'there are the words 
‘ Trayandm, etc. ’ — And on the Svarasdma days, there is the ' seventeenth hymn.—. 
What is secured by this is that we have -the seventeenth hymn on the sixth day of • 
the Sadaha, and on the two following days (the seventh and the eighth) which are 
Svarasdma days, and as such take in the seventeenth hymn. This is the 
‘Continuity’ which is one of the details laid down in connection with the Gaud* 
mayana.'i 

(B) Similarly in connection with the Agrayaiw sacrifice, having laid 
down ‘the Cake baked on one pan, dedicated to Dyaus-Prihivi ’, the text 
goes on to say — ‘ Yat samahutam kaxoti sa tu ekd patncbiikpd; huto hutah 
parydvartate sd dvitvya ; ajyasyaiva dyavaprthivyau yajeta ’ ; — here the 
sentence enjoins the use of Jtjya (Clarified Butte®) [in plaoe of the ‘ Mkaka- 
pdla ’, Chke baked on one pan] ; and in connection with this same, this 
sentence indicates the presence of the: two features of ‘ Sarvahoma ’ and 
‘ Aparydvptti ’, which are the details connected with the Vaishmd^va, [at 
the second offering of f&kakapdla']. 

(C) Lastly, in connection with the ‘ Curdled-Milk dedicated to Mitira- 
Varwya we read— ‘They do not deal with the whey ’ ; this prohibits the 
offering of whey, which is a detail related to the Vishvedevcts, and thereby 
indicates the possibility of such details finding place therein. 

From these indicative texts we learn that each of the three terms iu 
question (‘ Svarasaman ‘ Ekakapala ’ and ‘ Amikfd ’) is indicative of the 
transference of details. 

What has been said above regarding the ‘ offering of whey ’ is on the 
understanding that the said offering is an act of ‘ disposal ’ and hence 
stands on the same footing as the ‘ Svistakrt offering’. 


Says the Opponent — “ You have cited indicative texts ; how do you 
establish the fact of the details actually finding place in the respective 
sacrifices ? ” ' 

Answer — The admission of the details is got at by Indirect Indication, 
and Indirect Indication is accepted on the basis of the said indicative texts. 

SUTKA (27). 

Ob, IT MAY B1 DU1 TO THE EXJUNCTION (OP CHARACTER) BEING 
COMMON. 

Bhasya. 

(A) The character of * Svarasaman ’ is common (to the Oavdmayana and 
the $adaha) ; — (B) The character of ‘ Bkakapala ’ is common (to the offering 
to Dyaus-Prrthim and the offering to Ka ) ; — and (C) the character of ‘ Amikad ’ 
is common (to the whey offered to Vishvedeva and that offered to Mitra- 
Vcmina) ; and the admissibility of the details would be determined according 
to the principle explained below under the Sutra ‘ Yasya lingamartha- 
eamyogcU ’ (8. 1. 2). 
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Adiiekabana (11) : In such expressions as c Vdso dadati Y 
4 gives the cloth the term ‘vdsas’, ‘Cloth’ stands 
for the genus . 

Bhdsya. 

Somewhere in the Veda, it is said — ‘ Vdso dadati ’ ( ; gives away cloth ), 

‘ Ana dadati ’ (‘ gives away the cart ’). 

What is to be considered in this connection is — does — or does not, 
the use of the word ‘ msas ’ (Cloth), or ‘ anas ’ (cart) indicate the act (of weaving. 
which is involved in the making of the Cloth, or of wood-cutting and the rest . 
involved in the making of the Cart ) ? — In this connection it has been said 
that what has really got to be considered is— are these two words used in 
the sense of the actions (involved in the making of the two things) ? Or in 
that of the two genuses (‘ Cloth ’ and ‘Cart’) ? If they are used in the 
sense of the actions, then their presence in the sentences would mean that 
the actions (the actual operations) have to be performed at the time of the 
giving ; if, on the other hand, they are used in the sense of the genuses, 
then it does not mean this. 

The Purmpaksa view on this question is as follows ; — “ The two words 
are to be taken as used in the sense of the operations (of weaving and wood- 
cutting, etc.). — -Why so ? — Because they are found to be applicable only 
when the operations have been there ; that is to say, the two words are 
applied to that Substance — Yarns, , or wood — over which the weaver or 
the carpenter has performed the operation (of weaving or wood-cutting, etc.) ; 
they are never applied before the said operation has been performed ; hence 
it follows that the words are used as standing for those operations. — -It is 
on the basis of this notion of the words standing for the operations that 
we have the following — 

StlTRA (28). 

: YWWAMEfA}— “ WHEN THE PRODUCT OF AN OPERATION IS SPOKEN OF, 

: WHAT IS INDICATED AS TO BE DONE IS THAT OPERATION ; AS IS 
FOUND IN THE OAJSE OF THE ' YOPA 5 (‘ SACRIFICIAL POST’). 

; , : BMffija, 

When a thing like Cloth , which is the product of an operation, is spoken 
of, what is indicated as to be done is that operation. — How m t — As is 
found in the mm of the Yupa ; the term e yupa * is applied on the basis of 
speh op€®ati£» m hutting and the rest.— and whenever it is used, it indicates . 
;the performance of all those operations j so also in the case in question ’ 
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SUTRA (29). 

[Siddhanta] — It is the materialised thing (that should be given) ; 

BECAUSE THE OPERATION DOES NOT FORM PART (OF THE 
DENOTATION OF THE TERM). 

Bhdsya. 

The answer to the above is as follows : — The two terms are not used 
on. the basis of the operations. — Why ? — Those terms whose use is based 
upon certain definite conditions are used only when those conditions are 
present; e.g. terms like ‘ Dandin ’ (‘Man with the stick’), ‘ Chhatrin ’ 
(‘ Man with the umbrella ’). The words in question however are found to be 
used when the operations are not present, being used in Reference to the 
genus only. 

The following argument is urged here — “ What really happens is that 
the speaker uses the term after having inferred the operation from the 
genus denoted by the term [so that the word is really used on the basis of 
the operation] 

Our answer to this is as follows — There can be no reason for abandoning 
the perceptible basis (in the shape of the genuB) of the use of the term, 
and assuming its basis in the operation which is not perceptible. 

It has been argued that — “ The term is used only after the operations 
(that have brought into existence the thing denoted by the term) — Our 
answer to this is that prior to the operation, the genus was (there, but) un- 
manifested; and it becomes manifested by means of the operation; it is 
for this reason that the term is used after the operation. 

From all this it follows that the terms in' question should be taken as 
used on the basis of the genuses (denoted by them). 

Such being the case, what is to be done (in accordance with the 
injunction ‘gives away cloth’, or ‘gives away the cart ’) is that the 
materialised thing should be given [and not that the operation of wecvomg, 
etc. should be performed]. — “ Why so ? ’’ — Bemuse the operation does not 
form part of the denotation of the term ; as a matter of fact, the operation 
does not enter into the denotation at all; as there is no term denoting the 
operation. — As regards the Yupa (Sacrificial Post), in connection with that 
CuMing and the other operations have been directly laid down by the texts 
[which is not the case with such ordinary things as the Gloth and the Cart] ; 
hence the analogy is not correct. 


ApHTKARAffA (12) : At the 1 Gargatrirdtra the 1 Kindling r 

is done of the ordinary unconsecrated Fire., 

SUTRA (30). 

Whin thebe is a doubt, it should be the obdinaby itbe s — -as 

THAT SEBYES ALL PURPOSES. 



At the Gargatrirdtra, they sing the Ajyadoha Sdmans ; — — irx- connection: 
with these we read — * Agnimupanidhaya stuvate * [‘They sing the hymns after 
having kindled the Fire ’]. 

In regard to this, there arises the question— Is this Fire that is kindled, 
the ordinary unconsecrated. fire ? or the Vedic Fire (Fire consecrated with 
Vedic rites) t 

Oh this question, the Purvapaksa view is as follows : — “ It should be the 
consecrated Vedic Fire. — -Why 1 — Because that Fire has been brought into 
existence for the performance of all rites, the words used by the 
conseerator being * Whatever rites I shall perform, and whatever rites I am 
entitled to perform, etc. ’ Hence in the case in question, it is the Vedic 
Fire that should be kindled.” 

In answer to this, we have the following Siddhdnta : — When there is a 
doubt, it should be the ordinary Fire, as that serves all purposes. That is, 
whenever there is a doubt as to whether the ordinary or the Vedic Fire 
should be used, it is the ordinary one that should be used. 

It has been argued by the Purvapaksin that “ the Vedic Fire has been 
brought into existence for the performance of all rites, and hence it is the 
Vedic Fire that should be kindled ”. — Our answer to this is as follows : — 

SUTRA (31). 

It cannot be the Vedic Fiee, as its purpose has been 

1XPBESSLY DEFINED. 



The Fire meant in the present connection cannot be the Vedic one— that 
is, that Fire which has been brought into existence according to the method 
prescribed in the scriptures ; because the purpose of such a Fire has been 
expressly defined by the scripture itself, — ‘ He pours oblations into the 
Ahamniya Fire ’ [It is the Vedic Fire that is called ‘ ahavaniya ’], and so on. 
If the Vedic Fire were taken as serving the purpose of all rites, then the 
express declaration of its purpose would be meaningless. Hence it is the 
ordinary Fire that should be kindled. In the case of the ordinary Fire, 
it could be regarded as serving all purposes, in the sense that it is kindled 
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in connection with each act that is to be performed with it ; so that in 
the case of the ordinary Fire, there is no inconsistency in its serving ail 
purposes and yet having its purposes expressly defined. 

Question— “ Why cannot the Dhaisria Fires (i.e. the Fires that have been 
taken to the seats of the Agnidhra and other priests) be kindled for the 
purpose in question [i.e. in connection with the singing of the Ajyadoha- 
Samans at the Qargcdriratra] ? ” 

The answer to this is given in the following Sutra : — 

SUTRA (32). 

The coming into existence of these other fires also would be 

LIKE THE same; THEY BEING SIMILAR {TO OTHERS). 

Bhdsya. 

Oj these other Fires, — -i.e. of the Fires that have been taken to the seats of 
the priosts — the coming into existence is like the same,— i.e. (like the Vedic 
Fire) ; these also cannot serve the purpose of all rites. — Why so ?— Because 
they are similar ; i.e. these Fires are similar to the other Fires ; i.'e. the 
purpose of these also has been expressly defined, — in such texts as, ‘ Seated 
to the east, he pours Clarified Butter on to the Fires that have been taken 
to the Priests’ seats — From this it follows that these also are not the Fires 
that have to be kindled in the case in question. 


Abbxk arana (13) : The term 4 yupa s used in the sentence 
■ 1 Upashayo yupo ' bhavaii 9 does not indicate the 
performance of the consecratory rites in 
connection with the XJpashaya. 

SUTRA (33). 

[PUbvapak^a] — “ It should be consecrated; because the. 

. TERM CONNOTES CONSECRATION.” 

Bhd§ya . 

In connection with the Mkddashini (the group of eleven Sacrificial' 
Posts), we read ‘ The Upashaya is a Sacrificial Post 4 [This XJpashaya is the 
eleventh Post, set up to the South of the other ten]. 

In regard to this Upashaya , there arises the question — Is it something 
consecrated — so that the cutting and other consecratory acts are to be done 
to it,— or not ? 

The Purvapaksa view is as follows:— “I# should he co-nsecrated, the 
cutting and other consecratory acts should be done to it why ?■ — because 
the term connotes consecration ; as a matter of fact, the term ‘ yupa ’ 
(Sacrificial Post) is used on the basis of consecration, and as such it cannot 
be applied to a post unless the consecratory acts have been performed ; 
hence it follows that the consecratory acts should be performed (in con- 
nection with the Upashaya, which is the eleventh Sacrificial Post ).” 


SUTRA (34). 

[Siddhanta]— Inasmuch as the Upashaya does not idem m 

AUXILIARY TO THE SACRIFICE [FT NEED NOT BE CONSECRATED] ; 

[as for the name ‘ Sacrificial Post ’] that applies to it. 

FIGURATIVELY, BY REASON OF THE TERM CONNOTING 
CERTAIN QUALITIES (OF THE SACRIFICIAL POST) . 

Bha§ya, 

In reality, the consecratory acts are not to be performed in connection 
with the Upashaya . — Why ? — Because it does not form an auxiliary to the 
sacrifice. The consecratory rites are performed in connection with the 
piece of wood (out of which the Post is made) with the view that through 
this wood -piece, they would become connected with the samficial act,™ and 
the sacrifice performed with the animal tied to the Wood-piece thus eonse-^ 
crated would accomplish the desired transcendental result. — As regards the 
particular post, called ‘ Upashaya % no animal is tied to it; so that if any 
consecratory rites were performed in connection with it, they would be 
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futile. — “ On the strength of the declaration, those rites may be taken 
as serving some unseen, purpose ’’.—The answer to this is that, in. this case, 
there is no such declaration as ‘this Sacrificial Post should be made’ ; all 
that the text does is to mention an existing fact — * The Upashaya is a 
Sacrificial Post ’ — “ As a matter of fact, in the absence of the conseeratory 
rites, even the mention of the Upashaya being a Sacrificial Post as an existing 
fact, would not be right”. — Our answer to this is that the name (‘ Sacrificial 
Post’) would be applicable to th e unconsecrated Upashaya figuralvmi /^ ; 
just as in the case where the sacrificer is called ‘ the Sacrificial Post ’ — 
‘ Yajamano yupah. ’. — Says the Opponent — “ In that case the name is applied 
figuratively by reason of similarity (between the Sacrificer and the Sacrificial 
Post) ; how would it apply to the Upashaya ? ’’—The answer to this is 
that the term connotes certain qualities ; i.e. the term ‘ Sacrificial Post ’ 
connotes certain qualities — embellishments— of the Sacrificial Post ; and 
some of these embellishments of the Sacrificial Post, — such as cutting, 
scraping and the rest, — are done, though silently (without Mantras) in the 
case . of the Upashaya also ; and it is on the basis of these that the name 
‘Sacrificial Post’ is applied to it, — though it is not really a ‘Sacrificial 
Post ’. Just as the maiden after bath, even though not decked in ornaments, 
is regarded as so decked even with a single string of the garland, — So 
though only partly * consecrated * (embellished), the Upashaya is spoken of 
as consecrated (Sacrificial Post) by way of being eulogised. 


.Abhixarana (14) : In the sentence 4 Prsthairupatisthante \ 

* They worship with Prsthas \ the term, 6 prstha ’ 
stands for the words of the verses . 

Bhdsya. 

In connection with the Agnichaycma , we read — ‘ PrsthairupatistJiante ’ 
.[‘ They worship with Prsthas ’]. 

In regard to this, there arises the question (A) — Are the details of the 
‘ Pf§tha ’ to be applied to the Prsthas used at the Agmchayana 1 — or not ? 

What are these characteristic details ? 

There are two kinds of these details — General and Special ; such syllables 
as * Hih ' are the general details, and the special details are the following— 

‘ When singing the Rathantara one should think, in life mind, of the Earth ; 
of the Sea, when singing the Brhat ' and so forth. 

What then is the Purvapaksa view ? 

First of all what we have to consider is the question (B)—Is the term 
4 Pr§}ha ’ denotative of an act or of a substance 1 

“But it lias already been decided, under Su. 1. 4. 3, that the term 
‘ Prstha ' is the name of an act," 

But in connection with those same injunctions that have been dealt 
with there, there are such declarations as — * Seventeen Prsthas ', ‘ the 
Vairupa Prstha', ‘the Vairaja Prstha ' [all which seem to indicate that the 
term denotes a substance]. It is for this reason that we are considering 
this question in connection with the text ‘ They worship with Pathos — 
What then is the right view on this question ? 

[The PurvapaJcgin answers]— 

StJTEA (35). 

[PObvapak^a] — “Tech term ‘ Prstha ’ should be taken as standing 

BOB THE ACT ; AS IT IS ENJOINED AS SUCH.” [This is the 

aMwer to question (B), the subsidiary question 
of the AdhikarayA], 

Bhdsya . 

“ The term 1 Prstha ' should be taken as standing for the act ; — why ? — 
became it is enjoined as such; ie. the injunction of ‘ Prstha ’ in the text 
in question is similar to that injunction where the term ‘ Prstha ' has been 
recognised (under 1. 4. 3) as standing for an act ; the present injunction is 
like that same. — ‘ Wherein does the similarity of this injunction lie to that 
injunction ? ’ — The similarity lies in the fact that the same term ‘Prstha ' 
has been used in tpth cases ; that is, in the case of the other injunction 
(dealt with under 1. 4. 3), the term ‘ Prstha ' has been found to be 
denotative of the act ; — it is that same term that is used in the injunctive 
text in question ; — hence it follows that here also it should be understood 
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to be denotative of the act ; as there is no ground for making any distinction. 
If, in the present case, some other denotation were assumed for the term, 
the term would come to have more than one denotation.' — What is the- 
harm in that ? ’-—The harm is . that whenever the term would be uttered, its 
meaning would be doubtful, — there would, in' fact, be no comprehension of 
the meaning; — so that no practical purpose would be served by the term ; 
and it is for practical purposes only that words are used ; as for other means- 
of determining the exact meaning of the term, any such means would be 
dependent upon the Context and such other extraneous factors. On the 
other hand, if the term has only one denotation, its meaning is com- 
prehended by itself, independently of all extraneous factors. — Thus it is 
seen that it is not right to attribute more than one meaning to a t-erar; and, 
consequently the term 4 Prstka ’ should be taken as the name of an mi 
(in the text in question also). — If then, the term ‘ Prsfha ’ is the name of 
an act,— and the acts enjoined in the text in question (by the term. 
4 Pfaihcnh'} were those same that have been enjoined in the other in junctions 
(dealt with tinder 1. 4. 3),— then the mention of these acts in these latter 
would be meaningless. If then, in order to avoid this incongruity, it be 
held that what the present text enjoins is the act' of worship (and not the 
acts enjoined in the other injunctions), — then, in that case, the Context 
would become ignored. For these reasons we take the present text as 
laying down similarity, — the words 4 they worship with the Prspfms ? being 
taken as meaning 4 they worship with acts similar to the Prsfha 

“ Now this similarity can be there only through the details of the act ; 
hence it follows that the details of the Prstha should be adopted in the 
case in question — [this is the answer to Question {A), the main question of 
the Adhikamipa]” , 

StTTRA (36). 

[SiddecInta]— I isr reality, the term 4 Prstha 3 should be taken as- 

: STANDING FOR SUBSTANCES ; BECAUSE WHAT IS LAID DOWN 

IS 'THE ACT OF 4 ADDRESSING ’ AND HENCE THERE 
WOULD BE AN INCONGRUITY. 

Bhdsya. 

It is not the right view that 44 the term 4 Pj-stha ’ stands for act ” 
the right view is that the term 4 Prstha ’ should be taken as standing for 
substances, — i.e. substances in the shape of the words of verses ; and hence 
it .is denotative of such verses as 4 Abhi tvd shurn nonurmh ’ and the like.— 
44 Why so ? ” — Became- ■ what is laid doom (in the text in. question) is the 
ad, of addressing ; the text 4 Prsthmh upatistlmUe ’ means that 4 they! 
address with the Prsthas ’.-—“'How can the term upatisthaatF. ’), which is 
denotative of warship , be taken as denoting the act of addressing 1 ” — This 
would be so by reason of -the peculiar (AtmanSpada) ending (in the term 
s upatislhantf, ’ ). When the root 4 sthd ’ with the prefix ' uva 5 takes the- 
Atmmepada ending, this ending denotes an ad of which o mantra is the 
instrument (means) j and Mantra is the instrument of the act of * addressing ‘ 
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(the deities), not of the act of ‘ worshipping ’ ; because ‘ worshipping ’ is 
done either with the body, or with the wind [so that in this case the 
instrument is the Body or the Mind, not the Mantra,]. Hence it follows that 
what is laid down in the text is the act : of addressing. 

Such being the case, there would be the following incongruity (in the 
Pitrvapaksa view) — -If (as held by ' the Purvapaksin) the term * Prstha ’ 
were assumed to stand for acts, then that would /militate, against the 
Atmahepada-endxag ; as in that case the Mantra would not be the instrument 
of the act ; — if, on the- other hand, the sense of the Atmanepada-enAmg is 
observed, then that becomes incompatible with the injunction of the act 
of worship ; in fact, in that case, it becomes inevitable that the verb should 
signify the act of addressing. As between- these two 1 -horns r of T the 
dilemma, the reasonable course is to obserye the sense of the AtnianS- 
pada -ending ; and in that case the term/ Pr$fha ’ would come in useful as 
figuratively indicating the Mantra which is instrumental in accompfishing the 
Prstha (i.e. over which the Prstha is sung) ; and the Atmanepada is justifiable 
only when there is instrumentality of the Mantra. — Fromall this it follows 
that the term ‘ Prstha ’ stands for those Mantras that are instrumental in 
the accomplishing of the Pfsthas. 

■ Says the Opponent — “ This is not right ; that the text lays down the 
act of worship is expressed directly by the word-(‘ upatisthatf’) ; while the 
fact of its ' expressing the act of addressing is only indirectly indicated by 
the indicative signs of the Atmanepada-ending ; and certainly' no' indica- 
tive sign can set aside Direct Assertion'”. 

Answer — There is no setting aside of Direct Assertion in this case* 
What « the verb ‘ upatisthate'* literally : means ' is -standing 'mat,— and this 
standing hear is for the purpose of addressing ; the- meaning of the sentence 
being that ‘ in order to accomplish the act of addressing, one should stand 
near the Fire ’ ; — such being the direct denotation of 'the root ‘ sthd' 1 by 
virtue of the Atmanepada'-endiag. -Hence there is ’no contradiction -involved 
in- our view. 

Says the Opponent— ‘ EVeh so,' the Mantra is the instrument of the 
act of addressing; not of the standing near; -so that the absence of all 
connection between the standing near and the Mantra still remains ; and 
in that case the juxtaposition of the two • (‘ Prstha ’ and * Upasthdna ’, 
* standing near ’ ) in the sentence ‘ Prsphaih 'updttythdte would he meaningless 

Answer — -While accomplishing the act of addressing, the Mantra does 
become the instrument of ‘ Upasthdna ’ ; inasmuch as it accomplishes the 
purpose of the ‘standing near’ ; if it were purposeless, it would not be 
done at all. ■ 

-From all this it follows that the term ‘ Prstha ’ stands for the Mantra - 
texts [ Answer to Question (J3)] ; — and when it stands for Mantras, then there 
is no room for any details ,* as there are no details in connection with Mantras , 
these being entirely without details — [ Answer to Question (A)]. 


End of Pada Hi of Adhydya VII. 
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ADHYAYA VII. 

PADA IV. 

Adhikarana (1) : In connection with the * Saurya-charu 5 
there are certain details of Procedure. 

SUTRA (1). 

Inasmuch as there is no injunction oe the Procedure, the 

SACRIFICE SHOULD TAKE IT IN FROM WHAT HAS 
GONE BEFORE. 

Bhdsya. 

[Instances of ‘transference’ indicated by Name have been dealt with 
so far; now we are going to deal with cases where, the, ‘transference’ 
is inferred .] 

Without reference to any particular sacrifice, we read — ‘ Sawryam 
charum nirvapet brahmavarchasakamah * [‘ One desiring Brahmic glory 
should offer Cooked Rice dedicated to Surya ’]. — In regard to this — (a) it 
has been understood under Su.. 2. 3. 14 that a sacrifice is enjoined here ; 
— (6) it has also been explained under Su. 6. 1. 3, that ‘ as between the 
Sacrifice and its Result, the Sacrifice is the subordinate, and the Result the 
principal factor ; — (c) further, it has been pointed out, under 2. 1. 5, that 
the Sacrifice brings about an unseen force (Apurva), and from this force, 
at some future time, follows the Result. — Thus, in view of all these con- 
clusions, what the sentence ‘ One desiring Brahmic glory should offer 
Cooked Rice dedicated to Surya ’ means is that ‘ By means of the Saurya 
sacrifice, having brought about the unseen force, the man desiring Brahmic 
glory, should accomplish this glory for himself 

Objection — “In a case where the sacrifice is spoken of by means of a 
wordTwith the Instrumental Ending, it is right that it should be regarded 
as a subordinate factor ; e.g. in the sentence ‘ Jyotistomena svargakdmo 
yijeta'-; in the case of the text in question (‘ Sauryam charum nirvapet'), 
however, there being no Instrumental Ending, whence is the sense of the 
Instrumental obtained ? ” 

Answer — What is the use here of the Sacrifice being spoken of by means 
of a word with the Instrumental Ending, — when it is in the very nature 
of things that actions are subordinate to their Results ? In fact, even in 
cases where the Instrumental Ending does appear, it is ineffective, as the 
sense of the Instrumental is already got at. — Similarly, in cases where the 
Accusative Ending is used — as in the sentence ‘ Agnihotram juhuyat — we 
might either alter the case-ending (changing ‘ agnihotram ’ into 1 agni- 
hotreryx ’), or regard the sense of the ‘ most desired (which* is connoted 
by the Accusative Ending) as not meant to be significant ; or we may even 
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regard the ease-ending as meaningless ; — but in no case can the idea of 
the action -being subordinate to the Result be got over. Hence it follows 
that in' the sentence in question (‘ Saury am charum, etc.’) what is laid down 
is the bringing about of the Unseen Force by means of the Sacrifice. Now 
here, the Sacrifice is well known as something of common experience ; but it is 
not known in what manner the Unseen Force is brought into existence by 
its means ; because all that the text says is that ‘ one should bring about the 
Unseen Force by means of the Sacrifice ’ ; and the procedure of how it is to 
be brought about is not laid down. In the case of things where the 
Procedure is well known, — as in the case of the injunction * one should cook 
rice all that the injunction teaches is that ‘ the act ought to be done ’ ; 
where however the Procedure is not known, such actions are enjoined 
along with the Procedure ; as we find in the case of the Darshp -Purrmmasa 
sacrifices. — Thus then, the conclusion is that since the Procedure whereby 
the .Sacrifice would bring about the Unseen Result has not been laid down 
in the injunctive text, therefore the injunction is, to that extent, 
incomplete. 

Objection — “If the Procedure is there in the world, it must become 
known ; if it is not there, how can it ever become known ? ” 

Answer — True, the Procedure is there — both ordinary and Vedic 
(scriptural); the ordinary procedure is that observed in the case of the 
Sthdlipaka in connection with, the Parvanashrdddha and such other acts ; 
and the Vedic procedure is that observed in the case of the Darsha- 
Purnamdsa and other sacrifices. — Now in the case 'in question, if the 
injunction of the Nouryo-sacrifice is to be taken as preceded by, and 
dependent upon, the injunctions of the Darsha-Purnamasa and other 
samfices,— -and the meaning of the injunction is taken to be that e The 
Unseen Force is to be brought about by means of the- Sawrya-sacrifice in 
accordance with the Procedure already learnt (from the preceding 
injunctions) — then alone it is right that the injunction of the Saurya- 
sacrifice itself should contain no injunction of its procedure ; — and as a 
matter of fact, the injunction of the Saurya-sacrificQ does not contain an* 
injunction of its procedure ; — hence it follows that, inasmuch as there is no 
injunction of the Procedure, the Sacrifice should take it from what has gone 
before (Su.), — i.e. it should be taken as having the same procedure as that 
which has been already laid down (in the preceding injunctions of other 
; sacrifices). 

Question — “ There are some people who take the term ‘ yajBta * to 
mean ‘ should bring about the Sacrifice ’, and the term ' juhuyat ’ as ‘ should 
bring about the Homa * [and do not take them to mean * should bring about 
the Unseen Force by means of the Sacrifice, or Homa’]. Do not these 
people need to find out what the details (of the acts) should be ? ” 

Answer— -Certainly, they do need to find it out. Though it may be 
that (for these people) the Sacrifice, having its process already known, may 
be duly offered to the prescribed deity,-— yet, when it comes to be performed 
for the purpose of obtaining a particular result, there is need to finH out 
\ its accessory details; — because no results follow from an act that is 
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performed without its details. — “ How do you know that ? ” — When a man 
offers an impure substance, — while he is himself unclean, or lying down, 
or with feet raised, — with his left hand, or with his foot, — somehow or 
other to a Deity, — he does not obtain the result of the offering ; such is the 
opinion of all cultured people ; — on the other hand, if the man offers a pure 
substance, — at a clean place, — while he is himself self -controlled, facing the * 
east, — with his right hand, — with mind collected, — and with proper. Mantras, 
— and in due accordance with rules, — to the proper deity, — he does obtain 
the result such also is their opinion. — Thus it is clear that wherever a 
sacrifice has been laid down as to be performed for the obtaining of a result, 
it must .stand in need of definite accessory details. 

Prom all this it follows that sacrifices like the Saurya must need certain 
accessory details ; and when the need is there, it - is to be met, — in the case 
of the sacrifice which is itself a Primary Sacrificer-by being connected 
with the details that may be found to be laid down in close proximity (with 
reference to other sacrifices) ; — and in the case of the sacrifice which is an 
Eetype of another original Primary Sacrifice,— by being connected with 
those details that may be inferred [i.e. implied under the general law that 
the Eetype is to be performed like its Archetype]. 


ApfflRAEAffA (2) : The Procedure to he adopted at the 

4 Saurya 9 sacrifice should he 4 Vedic ’ 

SUTRA (2). 

{PtjEVAPAK§ a] — ‘ ‘ It SHOULD BE THE ‘ ORDINARY * ONE, BECAUSE ITS 
.FUNCTIONING HAS BEEN SEEN.”. 

Bhasya. 

Now we proceed to consider the question — Is there no restriction as to 
whether the Procedure adopted at the ‘ Saurya 9 sacrifice may be either the 
ordinary 9 or the * Vedic ’ one ? Or must it be the * ordinary 9 one ? 
Or the * Vedic 9 one ? 

The first idea is that there can be no restriction, as there are no grounds 
■for making a distinction. 

Against this we have the following, which is the PuYvapahsa yiew:-r~ 
“ It should be the * ordinary 9 one ; i.e. it — -the method of Procedure, — should 
be the * ordinary 9 one; — -why? — because 1 its functioning has been seen; the 
functioning of the ; ordinary 5 procedure has been seen in several 
instances ; for instance, at the * &thali-pdka in connection with the Parvana- 
ehrdddha ’, at the ‘ Cooked Rice offering at the Apfakd% t a, t the * Agrohdyani 
sacrifice and so on in several cases, where an Unseen Force is brought 
about by the sacrifice, — we have seen the functioning of the ‘.ordinary 9 
Procedure. From these oases we deduce the affirmative premiss that 
‘whenever a sacrifice produces the. Unseen Force, such is the Procedure 
■adopted 9 [then comes the minor premiss] ‘ this Saurya sacrifice is a 
sacrifice (bringing about the Unseen Force) 9 [then comes the "conclusion] 
■* the same should be the Procedure to be adopted \ 99 

StJTRA (3). 

■“ IT MAX BE DIFFERENT FROM THAT, WHERE THEBE IS A DECLARATION 
TO .THAT EFFECT. ” 

Bhd§ya. 

“ The question is put — ‘ Is this the universal rule — that in all cases, 
the Procedure must be the ordinary one ? — Such appears to be the case • 
Our answer to this is that it may be different from the' ordinary, when there 
is a declaration to that effect ; that is, in a case where there is a declaration 
to the effect that the Vedic Procedure should be adopted, the ‘ ordinary 9 
procedure shall not be Adopted ; because in that case, on the strength of 
that declaration, the Vedic Procedure should be adopted ; as in the case 
of the Upasads and' the OfharmdhaP 
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[Slddhanta] — In reality, it should be determined by means of 

THE INDICATIVE ; BECAUSE THE INDICATIVE IS SUBSERVIENT 
TO IT. 

Bhasyct. 

In reality, it is by means of the Indicative that the Procedure should be 
determined . — Which one should it be ? — That which would be indicated 
by the Indicative. In the present case, the Indicative points to the Vedic 
Procedure ; — hence the Vedic Procedure is the one that should be adopted* — 
“ What is the Indicative ? ” — It is as follows — In connection with Saury a- 
offering of GooJced Bice, it is declared — ‘ At the Praydja, he offers the oblation 
of a gold-piece ’ ; similarly in connection with the offering to Indra-Brhaspati 
it is said — •* He lops off half of the Grass, not the other half, — the half that 
he has himself lopped off he spreads on the altar, not the other half ’ ; again 
• — ‘At the Pitryajha, he does not appoint a Hotr, nor an Arseya All 
these indicative texts point to the conclusion that the Procedure to be 
adopted at the Saury a -sacrifice should be the Vedic one. — “How so ? ” — 
Because the Indicative is subservient to it ; i.e. the Prayaja and the rest are 
all subservient to, — subserve the purposes of— the ‘Unseen Force’ brought 
about by the sacrifice laid down in the Veda ; and hence it is only when 
the sacrifices would be performed in accordance with the Procedure laid down 
in the Veda that they would bring about the said Unseen Force; and in 
that case alone could such declarations be justifiable as — ‘ Offers the gold- 
piece at each Praydja \ — From all this it follows that the Procedure to be 
adopted at the £awri/a -sacrifice should be determined to be the Vedic one. 

SUTRA (5). 

[Objection (A)] — “Not so; because the texts have no reason 
BEHIND THEM ; AS THEY SHOULD BE TAKEN AS DECLARATIONS 
descriptive OF EXISTING THINGS.” 

Bhdsya. 

The phrase ‘ api vd ’ means ‘ it is not so ’. The Opponent says — It 
is not right that the Vedic Procedure should be adopted at the Scmrya- 
saerifiee ; because the indicative texts quoted cannot serve the purpose of 
restricting the choice to the Vedic Procedure.—-* Why ? Because the 
texts have no reason behind them ; it is only when a declaration has reason 
behind it that it proves its objective, — and the texts quoted do not have 
any reason behind them. In fact it is not right that the Vedic Procedure 
should be adopted (at the /S'mwi/a-sacrifice) ; because that Procedure is 
restricted to the Darsha -Pumamdsa and other sacrifices by ‘ Context ’ 
% and the other circumstances. — ‘What then is the meaning of the indicative 
texts that have been quoted ? ’ — The answer to this is that they should be 
taken as declarations descriptive of existing things ; for instance, the 
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declaration that c He lops off half of the Grass, not the other half ’ can 
refer only to a case where the Grass is actually there ; because what is 
asserted here can apply only to such Grass as is actually there ; — in the 
case of the Saury a- sacrifice, however, there is no Grass. [Hence the declara- 
tion can have no bearing upon the Saury a- sacrifice. ] — Similarly the other 
declaration also—' He does not appoint the Hotr, nor the Arseya 5 — should 
be taken as descriptive of an existing fact — * If it is descriptive of an existing 
fact, then it is useless — What can be done, when there is no useful purpose 
served by it ?— As for the declaration ‘.At each Praydja, he offers the 
golden piece \ it would apply to the Prayajas themselves. — ‘ But how can 
this same sentence lay down the Prayajas as also the offering of the gold- 
piece at the Praydja ? Such an interpretation would involve a syntactical 
split In that case it may not be taken as laying down the Prayajas , 
it may be .taken only as laying down the offering of the gold-piece at the 
Praydja and the performer will naturally perform the Prayajas also, 
as without performing the Praydja , there could be no offering of the gold- 
piece at the Praydja. — Thus (inasmuch as none, of the texts quoted has 
any bearing upon the $m^a-sacrifice), there is no text indicative of the 
fact that it is the Vedic Procedure alone that should be adopted at the 
Saxvrya-mcTificQ ; on the other hand, for reasons already stated (under Su. 
2 and 3), it is clear that it is the ordinary Procedure that should be adopted 
at it.” . 

StlTRA (6). 

[Objection (B)] — “ Inasmuch as the simultaneous adoption op 

THE ACCESSORY DETAILS WOULD BE MUTUALLY INCOMPATIBLE, 
THEBE SHOULD BE ADOPTION (OP.ONE OB THE OTHEB) 
ACCOBDING ’TO THE PUBPOSE SEBVED BY THEM.” 

Bhdsya. 

“[The Siddhdntin may say}— ‘Why cannot both the Procedures be 
adopted together ? — What would be the advantage of this ? — The 
advantage would be this that the need of all the sacrifices for both 
Procedures would not be set aside by either one of the two only being 
adopted \ 

“ The answer to this is as follows If both were to function together, 
—then if the sacrifice were entirely completed by means of. one Procedure 
only, the functioning of the other would be entirely incompatible (absurd). 

“Thus there being mutual incompatibility between the simultaneous 
functioning of both, — there should be adoption of one or the other according 
to the purposes served by them ; i.e. only one of them should function at any 
one sacrifice.—' But how can the functioning of only one Procedure seoure 
the adoption of the accessory details according to the purposes served ? ’ — 
When certain accessory details have already appeared for certain purposes 
at the original Primary Sacrifice (Darsha -Purnamasa ) , those details would 
appear at the Ectype (the Saury a) also for the same purposes. Otherwise, 
if the other Procedure were adopted, the . details of that would not come in 
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in ' accordance with the' same purposes as those of the details mentioned 
above because the purposes of the above-mentioned details would have been 
already served by those details themselves. It is for this reason that it is 
only when there is functioning of only one Procedure that ihe details are 
adopted in accordance' with the purposes served by them; thus it is that 
the words of the Sutra ■ * Yatharthahalpand syat •’ has been taken to mean 
that ‘ only one of them should function at any one sacrifice ’. — And if only 
one Procedure has to be adopted, it should be the ordinary one, for reasons 
already set forth above (under Su. 2 and 3).” 

SUTRA (7). 

[Answer] — In fact, inasmuch as [the Vedic Procedure] has 

CLAIMS [TO BE ADOPTED], THE CHOICE SHOULD BE RESTRICTED 
TO THAT ; BECAUSE THE ACCESSORY DETAILS ARE EXPRESSIVE 
OF THAt CONCLUSION; SPECIALLY BECAUSE THESE 
DETAILS ARE CONNECTED [WITH THAT PROCEDURE], 

— AS IN THE CASE OF NAMES ; — AND AS IN THE 
CASE OF THE TERM ■ DHlNU ’ CONNECTED 
WITH THE TERM ‘ KISHORA \ 

Bhasya. 

The term ‘ ’ (‘in fact’) implies the rejection of the views set forth 
above. 

It would not be right to hold that the Ordinary Procedure should be 
adopted at the Saurya sacrifice ; in fact, the choice should he restricted to the 
Vedic Procedure.- — “ Why ? ’’—Because the Vedic Procedure has claims to he 
adopted ; as a matter of fact, the. Vedic Procedure also has claims of being 
adopted at the Saurya ; because that Procedure also provides a method of 
bidnging about the Unseen Force. And when both the Procedures 
(ordinary as well as Vedic) have equal claims to be adopted, it is the Vedic 
one that should be actually adopted ; — because the accessory details are 
expressive of that conclusion ; that is, the accessory details, in the shape of 
the Praydja and the rest, being found at the Saurya and other such sacrifices 
are expressive of — point to — the said conclusion that the Procedure to be 
adopted at it should be the Vedic one. — “ Why so ? ” — Because these details 
are connected — with that procedure ; and hence, through association, they 
point to it; — as in the case of Names ; — i.e. just as the name ‘ Agnihotra ’ 
applied to the Kundapdyinamayana is expressive of a sacrifice and as such 
brings along with itself all the details connected with that sacrifice, — because 
in the absence of those details, the application of the said name would be 
improper ; and hence it is understood that those details are present at that 
sacrifice ; — in the same manner, in the case in question glso, it being found 
that the presence of the Praydja, etc. (at the Saurya) would not be proper 
if the Procedure were not Vedic, it is understood that the Vedic Procedure 
also must find room there. — “ In the absence of reasons, a mere indication 


1307 


ADBYAYA VII, PADA IV, ADHIKARANA (2). 

►cannot prove anything — Tine, that is so ; but the reason has already 
’been stated — inasmuch as the Vedic Procedure has claims (Su.). 

It has been argued that “ it is the Ordinary Procedure whose functioning 
is visible ”. — Our answer to that is that, even though the functioning of the 
-Ordinary Procedure be possible, yet the choice should be restricted to the 
Vedic Proceck«re. — “ How so?” — As m the case of the term 1 dhemt ’ 
connected with the term ‘ kishora ’ ; that is, in the case of the expression 
‘ Krsnakishord dhjemdi even though the term ‘ dhenu ’ has been found 
to be used in the sense of the newly -delivered cow , yet by reason of the 
name ( ‘ dhenu ’ ) being applicable to newly -delivered animals in general , it 
has claims of being applied to the newly-delivered mare also ; and that in 
the particular expression quoted, the term does stand for the newly -delivered 
mare is admitted on the basis of the indicative word ‘ Jcishora ’ (which 
stands for the colt, the young one of the mare , not of the cow). Similarly in 
the case in question also, even though the functioning of the Ordinary 
Procedure may be seen, yet, by reason of both being equally * Procedure \ 
■ and hence having equal claims to be adopted, it should be taken as restricted 
tcfrthe Vedic Procedure only, on the basis of the indicative texts (quoted 
under Su. 4). 

SUTRA (8). 

[Objection] — “ In fact, because the origins (of the accessory 

DETAILS) ARE EQUAL, THEREFORE THEY. SHOULD FIND ROOM 
IN ACCORDANCE WITH THEIR RESPECTIVE SPHERES;” 

Bha§ya. 

“ In fact, th,e .choice cannot be restricted by means of Indicative texts. 
— -‘ Why ? ’ — Because the. origins are equal ; that is, the origins of the 
accessory details— Prayaja and the rest, — are equal ; i.e. all of them appear 
as subsidiary .to the Agniya and other sacrifices, not as subsidiaries among 
themselves. — ‘ 'What then ? ’ — If the Anuydja and the rest were subsidiaries 
to the Praydja and the rest, then, — in accordance with the law that ‘ where 
the Primary there its subsidiaries the presence of the Praydja would 
lead to the inference of the presence of the Anuydja and the rest ; when, 
however, they all equally belong to other Primaries, — the presence of 
the Praydja might lead to the inference of the presence of the Pray&jas 
and the 'details of the Prayajas, — not of the Anuydja and the rest. — Hence 
we conclude that the Indicative text cannot he the basis for determining 
which Procedure is to be adopted. 

“It has been argued that it would be ‘ like the Name ’ ; our answer 
to that is as follows — In the instance cited (that of the name ‘ Agmhotra ’ 
being applied to the Kundapayindmayana), it was only right that the name 
• of one act being applied to another act should indicate the transference of the 
■details of the former act to the latter ; as has been already explained; Further, 
in that case there is the injunction that * the oblation should be offered in 
the manner of the Agmhotra \ while in the present instance, it is a mere 
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reference ; hence there is no possibility of even the Praydja and the rest coming- 
in,— what to say of the Anuydja and the rest ?— Hence the case of the 
‘name’ hears no analogy to the case in question. 

“ From all this it follows that they should find room in their respective 
spheres. That is to say, the Details should be adopted in connection with 
those same Apurvas (Transcendental Results) in reference to which they 
have been prescribed.” 

The Siddhantin says— In the case of the text one should offer Cooked 
Bice dedicated to Surya, the verb may be taken as enjoining the Principal 
offering and also declaring its auxiliaries. — ‘ But how can that be done ? ’ — 
As a matter of fact, if a ‘ Principal ’ were spoken of without its auxiliaries, 
it could not serve any purpose.— Thus then, when all the said auxiliaries 
have been rendered admissible in the manner explained above, the choice 
of a few particular ones might be made on the basis of the indicative texts 
that we have quoted. 

To this the Purvapaksin makes the following answer:— 

SUTRA (9). 

“ The * enjoining ’ (or the Principal) ’and the ‘ declaring ’ 

(OF THE AuXHilARTES) BY ONE AND THE SAME WORD IS 
INCOMPATIBLE.” 

Bhasya. 

“ It is not possible for one and the same word to do the enjoining of the 
* Principal ’ and also the declaring of the Auxiliaries. — Why ? — Because it is 
only after the Principal has come into existence that it needs the auxiliaries ; 
and it is through this need that these are taken in. Hence what has been 
suggested is not right.— Then again, if the word 1 nirvapet * (‘ should offer ’) 
were taken as enjoining the auxiliaries also, then these latter also would be 
related to *the Result; and as such they would lose their ‘auxiliary’; 
character itself. Hence this view also is not acceptable. — -Thus the only- 
alternative left is that the ordinary Procedure should be adopted ”. 

SUTRA (10). 

[Answer ] — In pact, the ‘ Injunction- Appendix ’ should apply to 
the Injunction, in the same manner as to the Original 
Primary ; as we find indicatives pointing to 
that conclusion. 

Bhasya. 

In fact, the$ ‘ Injunction- Appendix ’ should apply to the Injunction — i.e. 
to the Injunction of sacrifices like the Saurya ; and no ‘ordinary’ details 
should find place in them.' — “What is the meaning of ‘ In junction -Appendix ’ 
(‘ vidhyanta ’) ? ” — It means the 1 Appendix’ ( anta ) of the * Injunction ’ 
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(‘ vidhi ’).• — “What is an. ‘Injunction’ (‘ vidhi ’) ? ” — That sentence is 
called ‘ Injunction ’ op coming by which a man either takes up, or desists 
from, activity; such a sentence is called ‘Injunction’ because it mjoms 
a definite thing. For example, in common parlance, when it is said 
‘ Devadatta gam abhyaja shuklam ’ (‘ Devadatta, lead the cow, the white 
one ’), the word c abhyaja ’ (‘ lead ’) is the Injunction and the rest is the 
Appmdi oa to that Injunction ; — similarly in Vedic literature also, the 
sentence c One should perform the Darsha - Purnamdsa sacrifice ’ is the Opening 
Injunction, while the Appendix to that Injunction consists of the whole 
section of the* Brahmana-text dealing with *■ Cake-offerings ’, barring the 
(aforesaid) Principal Injunction ; as it is in association with the whole of the 
Appendix that the said Opening Injunction prompts the man to activity 
tending to the bringing about of the Transcendental Result ; it is for this 
reason that it is called the ‘ Appendix to that Injunction. — Similarly, the 
sentende ‘ One should perform the Soma-sacrifice’ is the Opening Injunction, 
and the whole of the section of the Brahmana-text dealing with ‘Soma- 
offerings’ is the Appendix to that Injunction. — This is what is meant by 
the term ‘ Injunction- Appendix ’ (as used in the Sutra). 

Now, in the case of the Saury a and other such sacrifices, we have the 
Opening Injunction (enjoining the sacrifice itself), but there is no Appendix 
to that Injunction. So that in their case also the said Injunction-Appendix 
should have to be assumed. — “ How ? ’’ — Whenever a sentence is found 
to be incomplete, it can be completed either by supplying additional words 
Or by remote (indirect) construction (i.e. by connecting it with words 
separated from it) ; and this latter method of ‘ remote construction ’ is 
superior to that of ' supplying additional words ’ ; because in the latter 
case such words have to be introduced as do not occur in the Veda, while 
in the former, the words with which the sentence is construed are such as 
are contained in the Veda itself. It is for this reason that a remote Brahmana- 
text is assumed to be the completer of the sentence that is found to be 
incomplete ; for instance, such Brahmana-texts' as ‘ Should sacrifice 
Kapvnjala-bvrds to Vasanta ’, * Should offer Kalavihka-birds to Gfnsma ’. — 
From all this it follows that the Procedure to be admitted to the Saurya 
sacrifice should be the Vedic one. 

Objection — “ If the remote Brahmana-text is taken as the Appendix 
(sequel) to the Injunctive text in question, then it cannot be construed 
where it stands, and thus it becomes like the ‘ dancing peacock ’ ; when 
the peacock dances, some feathers become exposed while others disappear 
(and this goes on changing continuously) ; in the case in question, the text 
disappears from one place and appears in another.” 

This does not affect the case at all. Because the connection (presence) 
of the Brahmana-text where it actually occurs is perceptible, while its 
connection with the (remoter) Injunction is only inferred ; and what is 
inferred cannot set aside what is perceptible. 

“ In that case it comes to this that the text cannot be construed with 
the Injunction in question, as such connection would be contrary to the 
other perceptible connection.” 
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That would be so if there were real incompatibility between the two ; 
as a matter of fact, however, there is no such incompatibility ; hence the 
text could be construed where it occurs, as also with the remoter Injunction 
in question. 

This is what is meant by the words of the Sutra — The ‘ Injunction- 
Appendix ’ should apply to the Injunction ; in the same manner as to the 
Original Primary. 

Says the Opponent — “What is meant by the term ‘ prakrtivat ’ (‘ iii 
the same manner as to the Original Primary ’) ? In fact, it is in the eighth 
Adhyaya that it is going to be determined what is the ‘ Original Primary ’ 
of what 

What is meant by the term is as follows : — The Injunction-Appendix 
(i.e. the Procedure) would come in like that of the Original Primary ; that is, 
the Procedure at a sacrifice would foe like that of that particular sacrifice 
which is its Original Primary (Archetype) ; for instance, the sacrifice which 
has the Agneya for its Original Primary will obtain its procedure from the 
Agniya ; that of which the Agnisomiya is the Original Primary will obtain 
it from the Agnisomiya ; and so on, in all cases. 

“But why cannot the ordinary ‘ Appendix; ’ be, assumed for the 
Injunction (of the Saurya) ? ” 

Answer — As there is no ordinary ‘ Injunction % there can be no ordinary 
‘ Injunction- Appendix 5 ; how then cam one be assumed ? 

“ Let the ordinary Procedure be adopted ; why need there be any 
assumption of the Appendix to the Injunction ? ” 

Answer — -The Procedure admissible in the ease is the Vedic, not the 
ordinary, one. 

“ But why ? ” 

We find Indicatives pointing to that conclusion (Su.),— -that is, texts 
indicating the admission of the Praydja and other details (as explained 
under Su. 4, above). 

SUTRA (11). 

[Objection ] — “ Inasmuch as (the adoption of the Vedic Procedure 
is) based upon , Indicatives , — in a case where there is 
no such Indicative,- the ‘ Ordinary 5 Procedure 
should be adopted.” 

Bhasya. 

“If it is entirely on account of Indicatives that the Vedic Procedure is 
taken as the one to be adopted (in the case of the Saurya), then, in a case 
where there is no such Indicative, the * Ordinary’ Procedure should have to 
be adopted ; e.g. in the case of the sacrifice enjoined in the sentence — ‘ If 
one’s brothers happen to die, one should offer the Cake baked upon eleven 
pans, dedicated to Indra-Agni 
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[A nswer ] — Inasmu oh as 4The ‘ Indicative ’ has the support of 

OTHER THINGS, — AND AS THE INJUNCTTVE TERM IS COMMON 
TO ALL,— THE .MATTER COULD BE DETERMINED EVEN 
BY A SINGLE INSTANCE ; AS IN THE CASE OF THE 

* Bice in the Pot V 



The answer to the above is as follows : — What has been said might have 
been true if the adoption of the Vedic Procedure were based entirely upon 
Indicatives ; — as a matter of fact, however, it is not based entirely upon 
Indicatives. — “ Then on what is it based ? ” — It is based upon the 
‘Appendix to the Injunction’; — and the ‘ Appendix to the Injunction* 
also is based upon Reason ; — and this Reason is equally applicable to all 
sacrifices, those that are ‘Ectypal’ (i.e. come into the Retype by virtue 
of its being the Ectype of an Archetype and hence deriving its details 
therefrom) as Well as those that come in by virtue of Indicatives.—" How 
so ? ” — Because the injunctive term is common to all ; in the injunction of 
sacrifices, there is the same injunctive term ; the Opening Injunction is there 
in the^ease of all sacrifices, — not so the Appendix to the Injunction (which 
is not there in all cases) ; but still on account of the needs of the case, even 
those Opening Injunctions that have no Appendix of their own are also con- 
nected with the Appendix) occurring elsewhere in the Brahmana •text. — N ow, 
if such an Indicative, supported by reason, is found even in one case, — it 
indicates the admissibility of the same details into all those sacrifices to 
which the said reason is applicable. Just as in the case of rice-grains being 
cooked together in a pot, on pressing one grain, one infers that all the other 
grains have become cooked,— on the ground that the same cause that 
tended to the tried grain becoming soft, has been present in. the case of other 
grains also. From all this it follows that in the case of all sacrifices (whose 
Procedure has not been expressly laid down), the Vedic Procedure should be 
adopted. 

It has been argued above (under Su. 2) that — “ It is the functioning of 
the ‘ Ordinary ’ Procedure that is visible (in all cases)”. — Our answer -to 
that is that what the Opponent is putting forward here is an affirmative 
Universal Proposition, and such a .proposition can be accepted as true only 
when it is found to be infallibly true in all cases ; the proposition that is 
urged, however, is not infallibly true (it is fallacious); because there are 
several sacrifices, such as the Ganaydga (Communal Sacrifice) at which the 
Ordinary Procedure is not found to be adopted, Consequently the reason 
‘ because its functioning has been seen (is visible, in all cases) ’ is not 
valid. 

As for the argument that — “ the claims of the Vedic Procedure being 
only partial, the Indicatives also could only rest on that (and hence have 
only a partial application) ”, — our answer is as follows : The * claims ’ 

are based upon the fact of there being a fresh procedure ; — the presence of 


such a Procedure can only be based upon a verbal text ; — and what is 
learnt from the verbal 'text is that the Procedure belongs to the Darsha- 
Purnamdsct, not to all sacrifices. Hence there can be no ‘ claims ’ in the 
case of all sacrifices. From this we conclude that the admissibility of a 
Procedure is determined by the * Appendix to the Injunction % not by 
anything else. 

[The Opponent raises an entirely new objection] — “Why cannot the 
sentences enjoining the Ectypcd sacrifices ( Saurya and the like) be accepted 
in their incomplete form, as they are ? Why should there be any ‘ completing 5 
of them (by the importing of an * Appendix ’ from elsewhere) ? ” 

Answer — If they are incomplete, they become useless : — ■“ Let them be 
•useless ; — what is the harm ? ” — In that case it is not possible for them to 
be accepted by cultured people. — “ The acceptance may be due to a 
mistake ’’.—When cultured people make no mistake in regard to a single 
consonant or vowel, how could they make one in regard to such a large 
body of texts ? Why too should it be regarded as a mistake ? It has been 
explained under Su. 1. 2. 8 that * all these texts are equally scriptural 
Even if there had been a mistake committed by the learned, it could not 
have been perpetuated for many thousands of cycles. It is only right too 
that the texts should be completed on the basis of their requirements. This 
is the reason why we do not accept them as they are, incomplete ? 

Thus it becomes established that it is the Vedic Procedure that should 
be adopted (at the Sarirya, etc.). 



Adhik aban A ( 3 ): At. the ‘ Gavamayana \ the Procedure 

to be adopted should be that of the i Ehdha\ 

StiTRA (13). 

[Purvapaksa — continued ] — “ At the e Ahabgana the Procedure 

TO BE ADOPTED SHOULD BE THAT OP THE 4 DVADASHAHA 
BECAUSE THEY HAVE ALL GOT THAT FOR THEIR 

Archetype ; as for the name pertaining 

TO THE ‘ EkAHA IT WOULD BE DUE 
TO THE COMING IN OP ADDITIONAL 
DETAILS, — LIKE THE ‘ EkAHA ’ 

SACRIFICE ITSELF.” 



After having enjoined the Satra, in the sentence ‘People desiring 
•offspring should have recourse to the Gavamayana ’ , the text goes on to 
add ‘ Jyotirgaurdyuh ’ [mentioning the three names ‘ Jyotis ’, ‘ Oauh ! and 
* Ayus ’ of the three parts of the Gavamayana and also of three independent 
sacrifices]. — It is going to be explained tinder Su. 8. 1. 17 that the ‘ appendix ’ 
(Procedure) at the Gavamayana should be that of the Dvadashaha.— Thus 
then, at the Gavamayana, the details of the Dvadashaha would come by the 
general law (relating to the Archetype and the Ectype) ; and of the Ekaha* 
sacrifices also, some of the details come in, being mentioned as such by their 
respective names. Now those Dvadashaha-details that are not incompatible 
with the Ehdha-details come, in due course, to be performed at the 
Gavamayana ; but there are some Dvadashaha-details that are incompatible 
with the Ekaha-details ; and in regard to these, there arises the question — 
which of the two details shall be performed — those of the Dvadashaha ? Or 
those of the Ekaha ? 

[We are now going to deal with cases where there is a conflict between the 
■details whose ‘ transference ’ is indicated by Name, and those whose transference 
is indicated by inference (through the general law regarding Ectype and Archetype). 
At the Gavamayana, there are three 4 Days ’ (Daily Performances) — Jyotis, Gauh 
and Ayus. The Gavamayana, being an 4 Ectype ’ of the Dvadashaha, the three 
parts of it ( Jyotis and the rest) take in the details of that Dvadashaha, through 
inference based upon the general law one of these details being the sacrificial 
fee of 4 One Hundred On the other hand, the name ' Jyotis ’ as applied to these 
indicates the application of the details of the Jyotistoma, by which the sacrificial 
fee should be 4 One Thousand — Which of these two Fees shall be given ? — That is 
the question. — Subodhini,] , 

On this question, the Purvapaksa view is thus set forth in the Sutra : — 
44 At the Ahcergana the Procedure to he adopted should be that of the Dvadashaha, 
because they hcwe all got that for their Archetype ; i.e. because they have the 
• Dvadashaha for their Archetype (Original Primary), therefore the details 
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thereof come into the Qavdmayam through the ‘ Appendix — ‘ But this goes- 
against the name of the sacrifice \ — No, it will not go against the names 
‘ Jyotis ’ (‘ Gauh \ ‘ Ayus ’ ) ; as these would be applicable by reason of the 
coming in of additional details, — that is, by the coming in of details of the 
modifications of Hymns and Songs in addition to those pertaining to the 
Jyotistoma ; — like the Ekdha sacrifice itself ; that is, just as in the case of the 
Ekdha-Jyotis, the name ‘ Jyotis ’ is applied on the basis of additional details, — 
even though the details of the Jyotistoma are already there,— -so the name 
‘ Jyotis ’ is applied for the purpose of indicating the presence of additional 
details which are not found at the Jyotistoma and there is no incom- 
patibility between these additional details and those that belong to the- 
Dvddasdha. Hence it follows that when there is incompatibility between the 
details of the Dvadashdha and those of the Ekdha, it is the former that 
should be adopted.” 


“There is another explanation of the second half of the Sutra — 
{ Adhikdgamdt taddkhyam syat ekdhavat \ At- the Dvadashdha, there are- 
certain details other than those at the Ekdha , — such, for instance, as 
‘ Abhiplavo'nvaham bhavati gorimtamanvahani bhavati 5 (?) ; — and it is by 
reason of these additional details coming in that the name is applied to it 
— This the Ahan (Day-sacrifice) is related to ike Dvadashdha, and is named 
Jyotis and Ayus. — “ How is this ? ” — Like the Ekdha ; i.e. the same Ekdha 
comes to be named ‘ Jyoti§ etc. when there enter into it those.special details 
which are over and above those pertaining to its Archetype the Jyotistoma ; 
similarly, in the case in question, those same names would be applied 
figuratively, on the basis of this similarity to the Ekdha that here also 
additional details come in addition to those of its Archetype, the- 
Dvadashdha ; — exactly as the one-day Vishvajit has been, called ‘ Sadaha,'' 
(Six-day-sacrifice) by reason of the presence thereat of those Pfsthas that 
pertain to the Sadaha — and we had the declaration ‘ That Ekdha (One-day- 
sacrifice) they call the Sadaha (See. above, Su. 7.-3 et seq.) Similarly 
in this case also. — And as the name will apply only figuratively, it cannot 
be taken as indicating the * transference ’ of details.” - - 

StJTRA (14). 

[PObvapaksa — concluded} — “Also because thebe is ah 
Indicative text. 5 ’ 

Bhasya. 

“ From an Indicative text also we conclude that it is the Procedure of 1 
the Dvadashdha that should be adopted. — ‘ What is that Indicative text ? * 
— It is this — ' Dvdbhyam lomavadyati, dvdbhyam tvacham , dvdbhyamasrk, 
dvdbhyam mdmsam ’ He takes out the furs out of two, the. skin out of two, 
the blood out of two, the flesh out of two’] ; having started with these 
details, which pertain to the $adaha sacrifice, the text goes on to say, — - 
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‘ Yad dvadashopasado blrnmnld dtnianametanniravadayate ’ [‘ If there we 
twelve Upasads, etc. etc. ; here we have an indication of the presence of 
‘ twelve Upasads which is a feature of the Dvadashaha, sacrifice ; and this 
would be possible only if the whole set of details pertaining to the Dva- 
dashaha, even those incompatible with those of the Ekaha, were admitted. , 
If that were not so, then there would be only six Upasads, whieh is a 
feature of the Elcdha. — Prom this we conclude that the Procedure of the 
Dvadashaha should be adopted.” 

“ The following is another text indicative of the same conclusion- — 

‘ YasydUriktamekadashnnyamalabheran na priyam WwdprvyamaUrichyeta, 
aiha yad dvau dvau pashu samasyeyuh banlya a/yuli hwrmran, yad/yete 
brdhmanavantah pashava alabhante napriyam bhratrvyam atyatArichyate 
na kaniya ayuh kurvita ’ ; — this indicates the presence, in connection 
with the Ekadashim (the eleven Posts) of the ‘ Vihdra ’ [Pasture-ground] 
which is a feature of the Dvadashaha.-— How ? — It is only when there is 
‘ Vjhara \ that an ‘ excess 5 of animals is possible, — and it is for fear of this 
excess that there is a combination of two animals each ; — if the details 
admitted were those of the Ekaha, then there could be no ‘ Vihara ’ ; and in 
that case the declaration here made would not be justifiable. — Hence it 
follows that the Procedure of the Dvadashaha should be adopted.” 

SUTRA (15). 

[Siddha^ta]— Not so ; because there is the Name op the Sacrifice ; 

AS FOR THE ‘ ADDITIONAL DETAILS THERE IS NO VERBAL 
AUTHOBITY FOR THEM. 

Bhasya. 

Not so ; the Procedure of the Dvadashaha should not be adopted; it 
is that of the Ekaha that should be adopted. — -“Why so ? ” — Because the 
Procedure of the Dvadashaha (which is the Archetype) is admissible only 
under the General Law (relating to the Archetype and its Ectype), — while 
that of the Ekaha is admissible through Name ; and the Name is more 
authoritative than the General Law : — why ? — because it is directly per- 
ceptible ; the Name is directly perceptible (in the Veda) ; while the General 
Law functions through Inference. — “ But the Injunction-Appendix (Procedure) 
also is perceptible”. — True, but it is perceptible only in relation to the 
Archetype ; in its relation to the Ectype, it is purely inferential. As for the 
Name, it is perceptible, in relation to the Ectype also ; and Perception is 
more authoritative than Inference.— Hence it is the Procedure of the Ekaha 
that should be adopted. 

“It has been explained that the Name only serves the purpose of 
admitting additional details.” 

The answer to this is as follows : — As for the ‘ additional details there is 
no verbal authority for them; i.e. there is no word signifying the additional 
details ; all such terms as 1 Jyotis 5 and the rest are the names of actions 
(sacrifices), — -as has been made clear under Su. 1. A. 2. 
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It has been asserted (in Su. 13) that “ the name would be due to the 
coming in of additional details -Our answer to this is that Additional 
details come in, by virtue of declarations, not by virtue of Names, 

As for the argument that “ when the details are absent, the name is 
not applied ”, — as a matter of fact, there is no occasion on which the names 
in question — * Ayus ’ and the rest— have not been applied to the sacrifice 
in question ; how then can it be said that the Name has been seen to be 
absent (not applied) when the details have been absent ? 

Then there is the argument that “ the names ‘ Jyotis ’ and the rest 
are not applied to the Jyotistoma ”. — But the reason for the name ‘ Jyotis ’ 
not being applied to the Jyotistoma lies in the fact that they are distinct 
actions, and not in the fact of its having none of its details. 

From all this it follows that, when there is incompatibility,' the Pro- 
cedure to be adopted should be that of the Mkaha. 


The following is the refutation of the second explanation (proposed on 
p. 64 of the Text) of the t second half of Sutra 13— ‘ Adhikdgamdt taddkhyam 
sydt, ekahavat ’ - If the name is applicable .figuratively, then it can be only 
a reference, and as such useless. Hence we conclude that the Name should be 
treated as indicating the transference of details. 

StJTRA (16). 

[A suggested refutation of the Purvapaksa] — What is indicated 

SHOULD BE TAKEN AS A PROPERTY OF THE GrROUP ; APPLICABLE 
BY REASON OF SERVING THE SAME PURPOSE ; AS IN 
THE CASE OF SUBSTANCES. 

Bhd§ya. 

The indicative has been cited, in the shape of the presence of the ‘ twelve 
Upasads ’. The refutation of this argument is as follows : — What is indicated 
shoutd be taken as a property of the Group • the indicative that has been cited 
(the presence of twelve Upasads) is a property of the Group. As a matter 
of fact, the Dvddashaha is a ‘ Group of Days ’ [a Group of Twelve Day- 
sacrifices), and is enjoined with a view to a definite result, in the text — 

‘ Persons desiring prosperity should have recourse to the Dvddashaha ’ ; — 
the Gavdmayana also is another ‘Group of Days’, enjoined for the same 
purpose of accomplishing a definite result ; — and it is by virtue of this 
serving of the same purpose as the Dvddashaha, that it takes in the 
details of the Dvddashaha, — not through the force of the General Law (relating 
to Archetype and Eetype). — As in the case of substances ; in the case of 
substances, it is found that the details laid down in connection with the 
Vrihi become applicable to the other substances by virtue of their being 
substitutes for Vrihi and serving the same purpose, — arid nQt through the 
force of the General Law. The same is the case with the present instance. 
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SCJTRA <17). 

[The above refutation criticised] — It is not so ; because the 

PROPERTY IN QUESTION BELONGS TO THE ‘ ApORVA ’, THE 

‘Group 5 being a subordinate factor. j 

Bhasya. J 

What has been urged under tho preceding Sutra is not right.- — Why ? — 

Because the property belongs to the Apurva ; that is, the presence of twelve 1 

Upasads is a property of the Apurva, not of the ‘ Group 5 . — How so ? — f 

Because the ‘ Group ' is a subordinate factor ; it is the ‘ Days ’ (the Day- 
j sacrifices) that constitute the ‘principal’ factor in this case, and the 

j muriber ‘ twelve occurring in the name ‘ Dvddashdhena ’ is subordinate to I 

those ‘ Days Vie. it is their qualification; and an action is always regarded ! 

as subsisting in what is qualified, not in the qualification ; for instance,, when 
it is said ‘ rdjapurusah aniyatam' (‘Let the Kang’s man be. brought up’), ! 

what is brought up is the Man , not the King or when it is said ‘ mrstam 
bhuhkte Devadattah ’ (‘ Devadatta eats savoury food ’), what is understood 
! to be eaten is vegetable of Pulse. In all cases it is the Principal Factor 

that is understood to be the substratum of the action. — ‘ What if it is So ?’ 

— What follows from this is that the Result is brought about by the ‘ Days 
not by the ‘ Group \ and the Details belong to that which brings about the 
Result. Thus it is that the presence of twelve Upasads is not a property 
of the ‘ Group ’ ; and sueh being the case, the details cannot find room in 
the Gavdmayana by virtue of their serving the same purpose as the 



Dvadashaha (as suggested under Su. 16). — 

For these reasons, the refutation put forward under Su. 16 is not right. 


SUTRA (18). 


[Another criticism of the Refutation ■ suggested in Su. 16] — In 
THE CASE OF SUBSTANCES, THE DETAILS (PROPERTIES) DO 
BECOME ADMISSIBLE BY VIRTUE OF ONE SUBSTANCE 
SERVING THE PURPOSES OF THE OTHER. 


Bhasya. 

The instance of ‘ Substances ’ has been cited (in Sutra 16). But in the 
case of Substances, it is only right that there should be a transference of 
details (or properties); because in that case when the Ntrvara serves the 
same purpose that is served by the Vrihi, the former takes in the details 
of the latter. In the case in question; however, the presence of twelve 
Upasads is not a property (or detail) belonging to the ‘ Group ’ at all ; 
hence the very reason put forward is vitiated ; consequently, the instance 
of ‘ Substances ’ that has been cited is not analogous. 

Question — How then do you explain the Indicative* text that the 
Purvapaksin has put forward (under Sutra 14) ? 

The answer to that is set forth in the following Sutra . — 
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SUTRA (19). 

What is sought to be got at by indication is already 

THERE DIRECTLY. 

Bhdsya. 

At the Gavdmayana, the first ‘ day of the Dvddashdha ’ is that which 
is called 6 Prdyamya-atirdtra ’ ; it is of this latter that the presence of twelve 
Upasads is a detail ; hence when this is adopted, it is the Principal sacrifice 
that is adopted ; while if the presence of six Upasads were adopted, it would 
be the detail belonging to the subordinate sacrifices Jyoti ? and the rest ; 
and there is no reason why the opportune adoption of the Principal should 
be superseded (by the adoption of the Subordinates). Thus it is for the 
honouring of the Principal that the presence of the tvMve Upasads is 
admitted ; so that' what is sought to be got at by means of Indication is 
actually secured by the most direct means ; and not indirectly through the 
General Law ; specially as the General Law is weaker than Name. It is also 
' going to be explained later on that £ When there is a congregation of 
conflicting details, it is the more numerous one that should be adopted’ 
(Su. 12. 2. 22), — ‘ Or, it should be the principal one, by reason of the 
injunction of the Apurva, as in ordinary experience’ (Su. 12. 2. 23). 

[The whole of the above explanation of Su. 19 has been rejected by Kumarila. 
He says as follows : — The whole of this is improper. As a matter of fact, the term 
‘ prdyanlya ’ is not indicative of the transference of details ; hence how could there be 
any possibility of the coming in of the Twelve Upasads ? Hence at the Prdyanlya, 
as also at the Atiratra, the Procedure should be that of the Jyotis sacrifice. — Then 
again, the Sutra 12. 2. 22, which appears to have been quoted by the Bhdsya as 
‘ Piirvapaksa is not a Purvapaksa-Sutra at all ; in fact, it embodies the Siddhanta 
position that ‘ When there is a conflict between two sets of details, one set being more 
numerous than the other, then that which is more numerous should be adopted 
(12. 2. 22 ) ; while when they are equal in number, the Principal One should be adopted ’ 
(12, 2. 23). — We are therefore offering another explanation of the Sutra 19 — The Pro- 
cedure of the Dvddashdha is .applicable to a large number of ‘ Days ’, while that of 
the Ekdha is applicable to a fewer number ; hence, the more numerous being adopted, 
naturally the Twelve Upasads become directly adopted. — Tuptika.] 

As regards the second indication that has been cited (under Su. 14) — 
in the shape of the mention of the 1 FAam ’ in connection with the 
Ekadashirii* — the answer is as follows: 

SUTRA (20). 

AS TOR THE MENTION OF THE ‘ VlHARA 5 (iN CONNECTION WITH THE 

EkIdaSHINI), IT IS ONLY WHAT HAS BEEN ENJOINED ; BECAUSE 
ISOLATED DECLARATIONS ARE ALWAYS TAKEN AS 
PERTAINING TO THE ORIGINAL PRIMARY. 

Bhdsya. 

Without reference to any sacrifice, the ‘ Vihcvra ’ has been enjoined in 
connection with the Bkadashin (the Eleven Posts), in the following texts — 
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(a) ‘The animals should he those born of these ’ ; (h) ‘Day by day they 
should kill those animals ; on the first day they should kill that dedicated 
to Agni ; on the second, the ewe dedicated to Sarasvati ; on the third day, 
the ram dedicated to Soma; and at the end, that dedicated to Vanina ; 
then, reversing, on the first day, they should kill the animal dedicated to 
Agni ; on the second day, the ewe dedicated to Sarasvati ; on the third day, 
the ram dedicated to Soma ; and at the end the animal dedicated to 
Varuna \ — Inasmuch as isolated declarations (i.e. those not made in con- 
nection with any particular sacrifice), are always taken as pertaining to the 
Original Primary, — all the above details were taken as finding place in. the 
Jyotistoma (which is the Original Primary in this case) ; but, in view of the 
fact that there are not several days in connection with the Jyotistoma (which 
is performed in a single day), and hence the above-mentioned details cannot 
find room there,— they had to be taken over to another Original Primary, 
in the shape of the Dvadashdha <■ ; — but there also, what is said regarding the 
reversing ’ was found to be inapplicable to the Jyoiis and other constituents 
* of the Dvddashaha ; hence they went over' to the third Original Primary , 
in the shape of the Gavdmayana ; — hence 'vyhat has been sought to be got 
at through transference of details from #ie Archetype to the Ectype, through 
the General Law, is really something that has come to the Gafuamayana 
directly, in the manner explained above (and not by ‘ transference ’ from the 
Dvadashaha). 


End of Pdda iv of Adhyaya VII. 



ADHYAYA VIII. 

PADA I. 

Adhikarana (1): Declaration of the subject-matter of the ' 
Adhydya. 

SUTRA (1). 

Next follows the treatment of particular cases [of 
' Extended Application * or Transference]. 



The Seventh Discourse has dealt with the matter of ‘Extended Appli- 
cation’ in general; — the general principle arrived at being that ‘when 
certain sacrifices, like the Alndragna, do not have their details laid down, 
there are extended or transferred to them the details from those sacrifices 
which, like the Lkirsha-Purnamdsa, have their details laid down.’ 

Now we have to consider the following question — when details are 
transferred to a sacrifice, are they transferred from all the sacrifices (that 
have their details laid down for them) ? Or from only one (such) sacrifice ? 

The Purvapakaa view is that they should be transferred from all, 
as there is no ground for making a distinction. 

The answer to this is that when the sacrifice has all its requirements 
fulfilled by the details transferred from one sacrifice, there is no reason 
why those of any other sacrifice should come into it, 

This is quite true ; but it cannot be (easily) determined the details 
of which particular sacrifice are to be transferred to which one ? — And it is 
for this purpose that the consideration of particular cases becomes 
necessary — in order to determine that the details of this particular sacrifice 
are to be transferred to that. 

This is what is declared in the beginning of Discourse VIII — Next follows 
the treatment of particular cases-, — ‘ next ’ — i.e. next to, after, the general 
treatment of ‘ Extended Application ’,— we are going to deal with particular 
cases of it ; and each such case shall be explained at its own time. 

[Properly speaking, the Siddhdnta of tMs Adhikarana is what is stated in 
the next Sutra.] 



Abhikaraha (2) : The details ‘ transferred ’ are those of 
a particular sacrifice. 

Bhasya. 

The principle underlying all particular cases of Transference is stated 
in the following Sutra : — 

StJTRA (2). 

That should be transferred of which there is some indi- 
cative; BECAUSE THERE IS CONNECTION BETWEEN THAT 
INDICATIVE (AND THAT WHICH IS TO BE TRANSFER- 
RED); as in the case of Names. 

BhcLsya. 

That Vedic Procedure should he transferred to an Ectypal Sacrifice 
of which ^here is some indicative, — either in word, or in sense, — in the 
Injunction of that ectypal sacrifice, or in the sentence mentioning its 
auxiliaries. — Why so ? — Because the/re is connection between that indicative and 
what is to be transferred ; that is, these two — the indicative and the particu- 
lar Procedure in question have been found, in the past, to be related,— 
and between two related things, when either one is perceived, it brings 
to the mind the other, — even though this latter is not perceived, — 
through Inference ;~as in the case of Names ; for instance, when we find 
the name * agnihotra ’ used in connection with the Kundapayindmayana, 
it at once brings to the mind all the details of the Daily Agnihotra. — 
“ How does that affect the case under consideration ? It is thus : — When 

there is a new sentence (incomplete in certain respects), it comes to be 
construed, with any such parts (expressions) as may come to the mind and 
be found capable of supplying what is wanting in the former sentence ; for 
instance, the words — ■* one should perform the Darsha-Purnamdsa Sacrifice’ 
is the opening of an Injunction; it stands in need of the ‘Injunction- 
Appendix’ asserting in what manner the said sacrifice is to be performed, — 
and as such, it becomes construed with that entire section which deals with 
Pire-kindling and other details, and which comes to the mind by reason 
of the textual connection ; — the whole sentence thus standing in the form — 
‘ One should perform the Darsha-Purnamdsa sacrifices in such and such 
a manner \ — Similarly (in the case in question), the ‘Opening of the 
Injunction * laying , down the Ectypal Sacrifice should become construed 
with any such Vedic ‘ Injunction- Appendix ’ (setting forth the Procedure) 
as may come to the mind. For instance, there is the ‘ Opening of an 
Injunction’ to the* effect that ‘ One, desiring Brahmic Glory, should 
offer Cooked Rice dedicated to Suryaf (‘ Sauryam charum riirvapet brahma - 
vachasakdmah ’ ) ; — and when this stands in need of a declaration as 
to the manner in which the offering is to be made, several Procedures 
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may come to the mind at the game time; — thus it is found that in this 
injunction, there is the peculiar word 4 nirvjapet ’ in the sense of ‘offering’, 
which is specially connected with the Procedure of the Darsha-Purnamasa 
sacrifice*; and through this indicative— in the shape of the word ‘ nirvapet \ 
— this Procedure (of the Darsha-Puryiamdsa sacrifice) becomes indicated 
as the one to be adopted at the Saurya ; — this means that the entire 
procedure of the Darsha-Purnamasa, — which is made up of several 
procedures connected with the Agniya and other sacrifices that are 
performed in course of the Darsha-Purnamasa, — should be adopted at 
the Saurya; — but it is next found that the Saurya sacrifice has the same 
deity or the same vegetable substance that forms the special feature 
of some one of those sacrifices that make up the Darsha-Purnamasa (e.g. the 
Agniya) and through this specific indicative, it is decided that the Proce- 
dure to be adopted at the Saurya should be that of the Agniya, — and the 
conclusion thus arrived at is that ‘ The Cooked Bice dedicated to Surya 
should be offered, in the manner of the Agniya* . — Similarly in other cases— 
' The Cake baked upon eleven pans and dedicated to Agni-Visnu should be 
offered in the manner of the Agmsomtya\; and so on in all cases. 

Perceiving that the declaration of such rules in connection with each 
individual sacrifice would be much too cumbrous, — and desiring to avoid 
it, the Author of the Vftti as used the common expression ‘ prakrtivat* 
(‘'like the original archetype’) [thus postulating the general law that 'the 
Ectypa is to be performed in the manner of its original Archetype 

Thus the conclusion is that where the slightest common factor, — 
in the shape of a word, or sense, or offering material, or deity, or the 
form and other qualifications of these, — happens to be perceived, the Pro- 
cedure indicated by that should be adopted. 

' All that is necessary has been said briefly by the author (in the present 
Sutra) ; in what follows, we have only an elaboration of the same Principle,— 
set forth for the benefit of his pupils, — In this connection, they also cite 
the following couplet — 

‘ Having spread out a vast net, the sage has explained things in brief 
also; verily learned people always wish to adopt the brief as well as the 
elaborate method.’ 



Adhikaeau a (3) : The Details of the ‘ Isti ’ are not 
transferred to the ‘ Soma-sacrifice \ 

SUTRA (3). 

[Purvapaksa]— “ The procedure of the ‘Isti’ should be 
adopted at the ‘Soma-sacrifice’, because it 
HAS BEEN ALREADY IN OPERATION.” 

Blmya. 

There is the text—* Jyotistomena svargakdmo yajeta ’ [ Desiring Heaven, 
one should perform the Jyotistoma sacrifice’]--^ regard to this _ ere 
arises a question as to the Procedure to be adopted** ' 

which sacrifice would the Procedure he ' transferred to this Jyotistoma 

On this question, the Purvapaksa view is as 'follows The procedure 
of the ‘Isti' should be adopted at the ‘ Soma-sacrifice \ beamse it has been 
already in operation * ; that is the procedure to be adopted at the Soma 
toma) sacrifice should be that of the Darsha-Purmmasa.-- Why ? Beca ™ 
it has been already m operation ; as a matter of fact, the Proce ure o 
Darsha-Purnamasa has already been in operation at the 
tory) and other 1^,-such as the Diksaniyd, the Atithya, the Pra yarytya, 
and the Pashu ; and it is after these have been performed that there follows 
the Soma-sacrifice; and from the fact of the particular Procedure that has 
been in operation, it follows that the same should be adopted at this 
Soma-sacrifice also. For instance, when it is said-* Devadatta should 
be fed, Vtenumitra should be fed, also Mathara, Kaundmya, and Bharad- 
vaja,’— it is inferred that the term ‘ should be fed ’, which has been m 
operation in connection with the first two names, should be connected with 
the last three names also.-From all this it follows that the Procedure 
to be adopted at the Soma should be that of the Darsha-Purnamasa. 

SUTRA (4). 

[Purvapaksa — concluded ] — “Also because we find texts 

INDICATIVE OF THE SAME CONCLUSION.” 

Bhasya. 

“In connection with the Soma-Sacrifice, we find the declaration 
• Tasyaikashatam prayljdnuydjdh 1 [‘There are in it a hundred Praydjas 
and Army a j as'] ; and the Praydjas and the Anuydjas are details connected 
yrith the Isti ( Darsha-Purnamasa ) ; from this it follows that the Procedure 
adopted at the Soma should be that of the Ispi.” 
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shabara-bhI§ya : . 

SUTRA (5). 


[Sid dh ant a] —In reality, the ‘ Soma-sacrifice 1 should be 

REGARDED AS AH INDEPENDENT SACRIFICE, BECAUSE IT HAS 
ITS ENTIRE PROCEDURE LAID DOWN 

Bhasya. 

The * Soma 5 is an. independent sacrifice, and as such it does not borrow 
its details from any other sacrifice. — Why so ? — Became it has its entire 
procedure laid down ; it has been explained that ‘ when the procedure of 
a sacrifice is not laid down, that sacrifice should be regarded as dependent 
upon another’ ( Sutra 7. 4. 1);— in the case of the Soma -sacrifice however, it 
is found that its Procedure has been laid down ; — hence it follows that it is 
independent. 

[According to Kumarila the statement of the Siddhunta in the Sutra and in the 
Bhasya is incomplete; in his opinion, it should have been stated in this form— 
1 When a sacrifice has all its required details laid down in proximity to itself,— and 
all its requirements are thereby met , — then alone it can be regarded as having its 
entire procedure laid down ; and hence independent .’] 

StTRA (6), 

Also because the absence of ‘pouring with the Sruk’ has 

BEEN DESCRIBED AS A PERMANENT FEATURE. 

Bhasya 

In connection with the Soma-sacrifice, there is the following description 
of the absence of 4 Pouring of Clarified Butter with the Sruk ’ — ‘ 'Ghrtam vai 
dew vajram krtvd somamaghnan sruchau vahu, tasmat sruchi somahavir- 
nasadyate, na somamajyendbhighdrayanti ’ [‘The deities made Clarified 
Butter the thunderbolt, and struck the Soma with the arm-like Sruks ; 
therefore the Soma- offering is not contained in the Sruk and they do not pour 
Clarified Butter over the Soma\ — This statement can be right only if the 
Soma is an independent sacrifice] ; if it has the Darsha-PUrnamasa for its 
original archetype, then the Clarified Butter must be poured over the Soma, 
which must be offered with the Sruk [as this is what is done at the Darsha- 
Purnatndsai] ; and in that case, the statement quoted would be wrong.- — 
Prom this also it follows that the * Soma ’ is an independent sacrifice. 

StJTRA (7). 

“It may be an Injunction ” if this is urged [then the 
answer is as given in the next Sutra], 

Bhasya 

[Says the Opponent] — “ Your view is that, ‘ because we find the mention 
of the absence of Pouring with the Sruk. the Soma should be regarded as an 



ADHYlYA VIII, PADA I, ADHIKARANA (3). 1^25 

independent sacrifice’ ; but why cannot the sentence quoted be taken as an 
Injunction- prohibiting the Pouring with the Sruk which would come in at 
the Soma- sacrifice by virtue of its having the Darsha-Purnamasa for its 
original Archetype ? ” 

This Proposition having been put forward, the following Sutra refutes it. 

SUTRA (8). 

That cannot be; because it is supplementary to another 

SENTENCE. 

Bhdsya. 

The sentence in question cannot be an Injunction. — Why ? — Because it 
is supplementary to another sentence ; there is another , injunction in this 
connection (to which the sentence in question is supplementary) ; — that 
injunction is in the form of the following Mcmtm: — ' AriishuramshustS diva 
somdpydyatdm ’ [ c O divine Soma ! may each piece of yours prosper ’ J ; and it 
is to this that the sentence quoted (* Ohrtam vai devah, etc. 5 ) is supple- 
mentary. — “How do you know that ? ” — It is deduced from the fact that it 
is required (as commendatory) to the said injunction. The whole passage 
stands thus — ‘When they extract the juice from, the Sotna, if they make use 
of the Sruk in the place of hands, — or if they introduce clarified butter, — they 
kill the Soma’; it is with this view that the Mantra says — 0 dwime Soma ! 
may each piece of yours prosper ! In this way they satisfy the Ksura as well 
as the Aksura of the person who has secured the Soma. [Here we have the 
injunction declaring that the Sruk should not be used and that the Clarified 
Butter should not be introduced ; and as a commendatory supplement 
to this we have the passage quoted before under Su. 6] ; if this also were an 
Injunction, then there would be a syntactical split; hence it cannot be 
regarded as an Injunction. 

SUTRA (9). 

Also because the ‘absence of fasting’ is mentioned as a 

POSSIBLE CONTINGENCY. 

Bhd$ya. 

In regard to the Soma-sacrifice, a possible contingency is mentioned — 
‘ If one went forward without fasting , they would drag him to tire other 
world with his neck tied up’. — If the Procedure of the Darsha-Purncvmdsa 
were meant to be adopted at the Soma-sacrifice, Fasting would be an 
essential factor, and there would never be any possibility of there being ‘ no 
fasting’; hence no such contingency could he spoken of. — From this it 
follows that the 4 Soma ’ is an independent sacrifice. 
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shabara-bhI§ya . 

StJTRA (10). 

The presence of some details rebated to ‘ I?ti * can be 

EASILY EXPLAINED. 

Bha§ya. 

The presence of the * Prctydjas and Anuydjas ’ has been brought forward 
as indicating that the details of the Darsha -Purnamdpa find place in the 
Soma, — the text quoted being, ‘There are a hundred praydjas and Anu - 
yagas’.— But what are spoken of collectively in this text are those Praydjas 
and Anuydjas which appear at the Dlksanlya and the other sacrifices that 
are auxiliary to the Soma.—" What is the reason for this view ? ” — The 
reason is that as a matter of fact, the Soma is an independent sacrifice by 
itself, and the said number of Praydjas and Anuydjas are actually present 
at the said auxiliaries; and hence these Praydjas and Anuydjas, being 
auxiliary to its .auxiliaries, can be spoken of as auxiliaries to the Soma 
itself ; just as the Sacrificial Post is spoken of as auxiliary to the Vajapeya 
(though it is auxiliary to the Pashu-sacrifice which is auxiliary to the 
Vajapeya ). — Prom all this it follows that the Soma is an independent 
sacrifice. 



Adhxkarana (4) : The Details of the 6 Isti' are to he 
transferred to the Aindragna ’ and other sacrifices . 

SUTRA (11). 

At the ‘ Istis the Procedure* of the Darsha-Purnamasa 

SHOULD BE ADOPTED. 

Bha§ya. 

The ‘ -sacrifices are the subject-matter of this Adhikaratia, — those 
that are laid down in such texts as — * Aindragnamekadashakcipalam nirvapet 
prajdkama.li ’ [‘ One desiring offspring should offer the Cake baked on eleven 
pans, dedicated to Indra-AgnV\. 

In regard to these, there arises the question— At these Istis which is the 
Procedure that should be adopted ?— may it be that of the Dar$ha - Purnamd sa 
or that of the Soma (optionally) ? or must it be that of the Darsha-Purtia- 
mdsa alone ? 

The Pwrva/paksa view is as follows — “ There is no restriction ; there is 
a Procedure laid down in connection with the Darsha-Purnamdsa sacrifices, 
and there is also one laid down in connection with the Soma-sacrifice the 
Ispis in question stand in need of a Procedure ; — it has been already 
explained that at each sacrifice there can be only one Procedure; — we do 
not find any grounds for differentiating between the Procedure of the 
Darsha-Purnamdsa and that of the Soma ; — hence it follows that there can 
be no restriction [and one or the other may be adopted optionally].” 

In answer to the aboye, we have the following Siddhdnta : — At the * Ispis 
the Procedure of the Darsha-Pdrnoffndsa should be adopted ; no reason has been 
adduced in the Sutra, as it is well-known. — “What is that reason ? ” — The 
reason lies in the fact that in the injunction of the Istis, there are factors 
that indicate the details of their original Archetype. — “What is that 
indicative ? ” — The indicative is in the form — (1) of the mention of the 
deity by means of the nominal affix, (2) of the presence of Baking Pans, and 
(3) of the presence of the root ‘ rwrvapati — all these being found in the 
injunction of the Aindragna Ippi — ‘ (1) Aindragnam — (2 ) ekadashakapalam — 
(3) nirvapet ’ ; in the injunction relating to the archetype {Darsha-Purtia- 
masa) also, we have the sentence * (1) Aindrdgno ; (2) dsxidashakwpdlah ’ ; 
and also (3) the root ‘ nirvapati’, in the injunction — * Agmhotrahmarygd 
hammgi nirvapati ’. — It has been explained above, under Su. 8. 1. 2, that the 
Procedure to be adopted is determined by the indicatives pointing to the 
original Archetype. — From all this it follows that the Procedure to be 
adopted at the Istis should be that of the Darsha-Purnctmasa. — This is what 
has also been made clear by such declarations as ‘ At each Pra/ydja one offers 
libations of the golden piece 
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SHABARA-BHASYA : 


Even In the case of those lapis where there are no indicatives pointing to 
the archetype, the same principle should apply, — in accordance with the 
maxim of ‘ the grain in the Pot ’ [if one of the grains put in the pot for cooking 
is found to have become cooked and softened, all the rest are taken to 
be cooked ; in the same manner, if one Ispi has been found to be such as must 
take in the Procedure of the Darsha-Purnamdsct, all the other lapis should 
be taken to be the same], , 



Adhikarana (5): In connection with the * Agnisomiya- 
Pashu \ the Procedure of the ‘ Darsha-Purnamasa ’ 
should he adopted, 

SUTRA (12). 

Also in connection with the ‘ Pashu * sacrifice ; as we fine 

TEXTS INDICATIVE OF THAT CONCLUSION. 



In connection with the Agmsomiya- Pashu [Animal sacrificed to Agni- 
Soma], — we proceed to consider the question — Is the Procedure to be 
adopted that of the Darsha-Purnamasa ? or that' of the Soma ? 

The Purvapaksa view is as in the foregoing A dhikarana [that is, either may 
be adopted optionally]. 

In answer thereto, we have the following Siddhdnta — Also in connec- 
tion with the Pasha-sacrifice, because there are texts indicative of that conclu- 
sion : i.e. at the Pashu-sacrifice , the Procedure adopted should be that of the 
Darsha-Purnamctsa. — “Why so ? ” — Because, we find texts indicative of that 
conclusion — (a) ‘ Skddasha praydjdn ekddasha anuydjdn ■ [* Eleven Prayajas , 
eleven Anuydjas ’] ; — also ( b ) * Srauvamagharya juhya pashvmanakti* 

[‘Having poured the clarified Butter in the Sruva, one anoints the animal 
with the Juhu’]. — [All these details are related to the Darsha-Purnamasa]. 

Says the Opponent— “ You have pointed out indicative texts, whence 
do you deduce the possibility of the adoption of such a Procedure ? ” 

That is deduced from the similarity in the injunctions. 

“ What is that wrmla/riVy ? 

The swmlamtiy lies in the fact of both injunctions being directly clear 
and manifest. — 

“ What is the clea/rness there ? ” 

It lies in the clear mention of the Substance and the Deity — * Agni- 
§omlyam pdshttm ’ The artimal (substance) dedicated to Agm-Soma 
(deity) ’] : — similarly in connection with the Darsha-Purruxnidsa, we read of 
‘ Ayndram pcuyah' [* Milk (Substance) dedicated to Indr a’ (Deity)]. 

The injunction of the Soma-sacrifice on the other hand is not equally 
clear and manifest. [Hence the Procedure of this sacrifice cannot find place 
in the Pashu- sacrifice.] 



Adhikabaka (6): At the 6 Savaniya ’ and other ‘ Animal- 
sacrifices', the Details of the 6 Agnwomlya- Animal- 
sacrifice 5 ar-e to be adopted. 

SUTRA (13). 

At the others (i.e. ‘ Animal-sacrifioes ’), the Procedure 

ADOPTED SHOULD BE THAT OF THE ‘ AOHl^OMlYA 
Bhdsya. 

The Pashubandha-sacrifices, — the * Savanlya % the ‘ Nirudha-Pashu ’, the 
■* Sauttiya ’ and the rest — form the subject-matter of this Adhikarana. 

In regard to these, the question, is— -Which is the Procedure to be 
adapted at these? — That of the Darsha-Purnamdsa ? Or that of the 
‘ Dalksa ’ ? ' It is the Agnlaomiya-moTi&oe that is called ‘ Dalksa because of 
its being connected with Diked (Initiation). 

On Utua question, the PurvapaJcsa view is that — “in accordance with 
the conclusion arrived at in the foregoing Adhikarana, the Procedure of 
the Dmdka^Phrnamdsa should be adopted at the sacrifices in question,” 

In answer to this, we have the following Siddhanta : — At the other 
‘ AvwmaL sacrifices ' , the Procedure adopted should be that of the Agmaomlya j 
that is, at the- Savanlya and other Animal- sacrifices, -the procedure adopted 
should be that of the Ag'msomiya-sacrifice ; because the injunction of 
* aldbhati ’ (killing) is common to all these, and also because of all these 
being equally enjoined as 'Pasha' (Animal-sacrifice). This is what is 
indicated by the text — ‘ Vapayd pratahsavanS charanti, puroddshena mddhy - 
andine, ahgaiatrtiyamvane ’ [‘They deal with the omentum at the Morning 
Extraction, with the Cake at the Midday Extraction, and with limbs at the 
Third Extraction’]; this indicates the use of the Omentum, the Cake, and 
the Limbs. In some cases, there is a difference also indicated ; as when 
it is said that ‘ the Sacrificial Post is to be of Udurhbura wood’, the use of 
the post is indicated. — From all this it follows that the Agnisomiya is 
the original Archetype of all Animal-sacrifices, 


Adhik arana (7): At the 6 EkadmhivM-Ammal-saeriftce\ 
the Procedure to he adopted is that of the * 8avamya\ 

SUTRA (14). 

At the £ EkIdashina ’ Animal-sacrifices, the Procedure to re 
adopted should be that of the ‘ Savaniya * ; because we 

FIND THE MENTION OF * TWO ROPES 5 . 

Bhd&ya. 

The subject-matter of this Adhikarana are the ‘ Ukadashina ’ Animal- 
sacrifices, laid down, in the texts beginning with — £ Krmashirsa agneydh ’ 

[ * The black-headed animals are dedicated to Agni ’], and ending with— 

* Anyesdneha dgheyena vapayati, mithunam sarasvatyd karoti, prajanayati 
mumyena’. 

In regard to these, there arises the question — Which is the Procedure to 
be adopted? That of the Agnisomiya ? Or that of the Savaniya ? 

The Purvapaksa view is that, " in accordance with the conclusion 
arrived at in the foregoing Adhikarana, it is the Procedure of the Agni- 
sovtUya, that should be adopted 

In answer to this, we have the following Siddhanta :-—At the ? Ekadashina 
Animal- sacrifices , the Procedure lo he adopted should be that of the ‘ Savaniya* ; 
— the term ‘ sautya ’ [in the Sutra ) is taken as standing for the Savaniya, on 
the ground of the Savaniya animal being connected with the time of 
Juice-Extraction, * Sutyd ’ ; and it is the Procedure of this ‘ Savaniya ’ Animal- 
sacrifice that should be adopted at the * Ekddashina ’ sacrifices. — “Why 
so ? “ — Because toe find the mention of * two ropes \ in the following sentence — 

* Agnisthd dve dm rashane dddy a dvdbhydm rashanctbhyam ekaikam yupam 
parivyayati ’ [‘The Agnisthd takes up two pairs of ropes and each pair of 
ropes he ties round each Post’]. If the sacrifices had the Agnisomiya 
for their archetype, then only one rope woftld have been used [as only one 
tope is used at the Agnisomiya ]. 

“ Why cannot this sentence (speaking of * two ropes ’) itself be taken as 
an injunctive text? [and not as a mere reference to the two ropes laid, 
down in connection with the Savaniya] ? ” 

If the sentence were taken as an injunction, what it would enjoin would 
be that the Agnisthd is to take up the two ropes ; if then the duality of the 
rope were also taken as enjoined, then there would be a syntactical split ; 
hence the number ‘two’ in connection with the ropes taken up has been 
taken as only a reference. 

“An indicative has been pointed out by you; in what manner do you 
get at the requisite injunction ?” 

Answer — Both (the Savaniya and the Agnisomiya) being equally * animal - 
sacrifices’, [and as such acts enjoined as to be performed], the connection 
with the time of juice-extraction (* Sutyd*) is an indicative as to which one of 
the two is to be adopted ; it is thus that the requisite injunction is got at. 



Adhikarana (8): At the 6 Animal Group-sacrifices', the 
Procedure to he adopted is that of the ‘ EJcadashina \ 

SUTRA (15). 

The Procedure of the smd [Ekabashina] sacrifices shotted be 

ADOPTED AT THE [ANIMAL] £ GBOUP-SAORIFIGES 5 ; BECATTSE IN 
CONNECTION WITH EACH ANIMAL W® FIND A ‘ SACRIFICIAL 

Post’ mentioned. 

Bhdsya. 

The ‘ Animal Group-sacrifices ’ form the subject-matter of this Adhi- 
karana. They are laid down in such texts as — ‘In the spring, one should 
sacrifice three bulls with a mark on the forehead \—‘ One desiring food,, 
should sacrifice a white goat dedicated to Mitra , a black goat to F aruna, 
at the junction of waters and of herbs’. 

In regard to this the following question is tto be considered — Which is the 
Procedure to be adopted at these ? — that of the Agnlsomlya l Or that of the 
Ekadashinas ? 

The Purvapakga view is that-— “ on account of reasons already .adduced, 
it is the Procedure of the Agnisomiya that should be adopted”. 

In answer to this, we have the following Siddhdnta : — The Procedure of the 
said sacrifices should he adopted at the group-sacrifices ; that is, at the ‘Animal 
Group-sacrifices, the Procedure to be adopted should be that of the 
Ekddashina-s&cri&cea. — “ Why so ? ” — Because in connection with each 
animal, we find a ‘ Sacrificial Post ’ mentioned,— -in the following text — ’ Yat 
tripu ydpegu dldbhMta vahirdhdsrqat indriyam viry am dadhydt, bhrdfrvyamasya 
janayedekayupa dlabketa ’ [‘If one kills the animals at the three Posts, it 
puts outside him, the virility of his organs, and creates an enemy for him, 
therefore one should kill the animal at a single Post ’ ] ;• — here, in reference 
to the Sauiramanx sacrifice, three Posts are prohibited and only one is 
enjoined ; and such a prohibition would he justifiable only if the Procedure 
of the Ekddashina were admissible at the Saudramaiyx ; as it is only at the 
Ekddashina that there is a Post with each of the animals. In case the 
Sautramaryi had the Agnisomiya for its archetype (and obtained its 
procedure from that), there would be only one Post [there being only one at 
the Agnisomiya]; and hence in that case there would be no sense in the 
prohibiting of three Posts. — From all this it follows that the Procedure to 
be adopted at the Animal Group-sacrifices should be that of the Ekddashina. 


Adhikarana (9): At the 4 Undefined Sacrifices \ the 
Procedure to be adopted should be that of the 
4 Soma 9 sacrifice, 

SUTRA (16). 

At the ‘ Undefined sacrifices’, the Procedure of the Soma- 
sacrifice SHOULD BE ADOPTED. 

Bhdsya. 

There is the text * Abhijitd yajeta ’ [‘ One should perform the Abhijit 
sacrifice ’ ] , — also others [laying down the Vishvajit and. similar sacrifices; 
which are called 4 undefined because in connection with these neither the 
Substance nor the Deity is laid down]. 

The Question is— Which is the Procedure to be adopted at these 
sacrifices ? — that of the (Soma-sacrifice ? Or that of the Darsha - Purnamdsa t 
The PurvapaJcsa view is that — “ As there are no grounds for discrimina- 
tion, there should be no restriction.” 

In answer to this, we have the following Siddhanta : — At the ‘ undefined 
sacrifices, the Procedure of the Soma-sacrifice should be adopted. — .“What is 
the meaning of ‘undefined’ ?” — It connotes the absence of substance and 
deity; it is through the substance and the Deity that a sacrifice becomes 
defined ; and the injunctions of the sacrifices in question do not mention 
the substanee or the Deity; — e.g. ‘Abhijitd yajeta ’ (where neither the 
substance nor the deity is mentioned). At all these * undefined ’ sacrifices, 
the Procedure of the Soma- sacrifice should be adopted. — “ Why so ? ” — 
Because of their being similar, in being ‘.undefined ’ ; the injunction of the 
^oma-saertifioe also is ‘ undefined % — ‘ Jyotisfomena yajeta ’ (where neither 
the substanee nor the deity is mentioned). — “But in regard to the Soma- 
sacrifice, there is the other injunction — ‘ Somena yajeta ’ [‘One should 
sacrifice with Soma ’], which is well-de/ined [as the substance is mentioned].” — 
Even so, as the deity is not mentioned, it remains ‘ undefined ’. 

Similarly, there is another * undefined ’ injunction—' Dundshena yajeta 5 
[where also no substance or deity is mentioned] ; and in regard to this the 
following text indicates the presence of the Diksamya and the other 
auxiliaries of the Soma-sacrifice.—* At the Diksaniya, the sacrificial fee 
consists of 12 measures of gold, and at the Prayandyd, 2 1 measures’. 

From all this it follows that at the ‘ undefined’ sacrifices, the Procedure 
to be adopted should be that of the Soma-sacrifice. 


Adhikabana (10): At the ‘ Ahargana ? sacrifices, the 
Procedure to he adopted is that of the 
‘ Dvadaahaha ’ sacrifice'. 

SUTRA (17). 

At the * Gana-sacrifices’, [the Procedure to be adopted 

SHOULD BE) THAT OF THE ‘ DvADASHAHA. 

Bha$ya. 

The subject-matter of this Adhikarana are the * Ahargana-sacrijices 
beginning with the * Dviratra * down to the Shataratra. 

In regard to these there arises the question — Which is the Procedure 
to be adopted ? — That of the Jyotistoma ? or that of the Dvadaahaha ? 

The Purvapak§ia view is that — "in accordance with the conclusion 
arrived at in the preceding Adhikarana, the Procedure to be adopted should 
be that of the Soma ( Jyotistoma ) sacrifice ”, 

In answer to this, there is the following Siddhdnta : — At the ‘ Ahargana ’ 
sacrifices the Procedure adopted should be that of the Dvadaahaha. — “Why 
.so T ” — Because of the similarity of the Injunctions; (a) * Dvddashdhena 
yajeta* (the Injunction of the Dvadaahaha), and, (6) ‘ Dvirdtrerya yajeta * (the 
Injunction of Dviratra, the first Ahargana sacrifice) are alike; then the term 
* ahan ’ (contained in the name ‘ Dvadaahaha ’ ) is denotative of the * day and 
night — and so also is the term ‘ rdtri ’ (contained in the name * Dviratra ’). — 
This is the verbal indicative. For material indicative, there is the character 
of ‘ gana ’ (group) (which is common to both Dvddashdha and Dviratra); it 
is only a group that can help another group with the characteristic features 
of the group; no such help can be rendered by the ‘ Dkdha ’ (which is a 
single day’s affair). The text — ‘Cuts off the fur from two animals and 
flesh from the two’, and so on — indicates the presence of the ‘Twelve 
Upaeats which are peculiar to the Dvadaahaha, at the Gavdmagana [which 
is an * Ahargana ’ sacrifice). 

From all this it follows that the Dvadaahaha is the. Archetype of the 
‘ Ahargana' sacrifices. 


i 


Adhikarana (11): At the 4 Samvatsara-Satras 9 , the 

Procedure of the i Gavdmayana 9 should he adopted. 

SUTRA (18). 

The Procedure of the ‘ Gavamayaha 5 should be adopted at I 

ALL * SamVATSARA-SAORIFICES \ 

Bhasya. 1 

The subject-matter of this Adhikarana are the ‘ Samvatsara-Satras \ | 

4 Aditydndmayana * and the rest. 

In regard to these, the question to be considered is — Which is the 1 

Procedure to be adopted at these ?— that of the Dvddashdha ? or that of | 

the Gavdmayana t \ 

The Purvapaksa view is that— “in accordance with the conclusion 
arrived at in the preceding Adhikarana, the Procedure of the Dvddashdha | 

should be adopted 

In answer to this, the Siddhanta is as follows: — The Procedure of the 
Gavdmayana should he adopted at all the Samvatsara-sacrifices. The term | 

* gavyam ’ in the Sutra, we take as standing for the Gavdmayana , because of f, 

the connection With the term ‘ go ’, in the sentence ‘ Gdvo vd etat satramasata ’ I 

['The cows set at this Satra ( Gavdmayanayy, it is the Procedure of this j 

Gavdmayana that should be adopted at the Samvatsara-Satras. — “Why . jj 

so ? ” — (a) Because of the ‘ Samvatsara ’ (year) being the common factor.— 

(6) Further, the text ‘The wives sing’ indicates the presence, at the f 

Samvatsara-Satras, of the details of the ‘ Mahdvrata ’ ; and (c) the text ‘ The 

Priests sing ’ indicates the presence of those details at the Sahasrasamvat- I 



Adhikarana (12): Among the ‘ NiJcayins’ (Serial 
Sacrifices ) the Details of the preceding members 
are adopted in the succeeding ones. 

SUTRA (19). 

Among ‘ Serial Sacrifices ’ the procedure of the first should 

BE ADOPTED AT THE SUCCEEDING ONES. 

BTiasya. 

’NiJcaya'’ stands for that grouping of several factors wherein they 
appear in a serial order, one after the other ; those that fall under such 
grouping are called ‘ Nikdyin\ ‘serial’. As examples of such Serial 
Sacrifices, we have the * Sahasras'’ and the ‘ Sadyaskras ’ ; among these, in 
connection with the first one, certain details have been laid down, while 
the succeeding ones have no details laid down regarding them. 

In regard to these latter, then, there arises the question — Which is the 
Procedure to be adopted ? That of the J yotistoma ? Or that of the first 
of the serial group ? 

The Purvapaksa view is that — “as the injunction of these is undefined. 
it is the Procedure of the Jyoti?toma that should be adopted (according to 
Su. 16) ”, 

In answer to this there is the following SiddMnta : — Among ‘ serial 
sacrifices ’ the procedure of the first should be adopted at the succeeding ones . — 
Why ? — Because the character of being members of the series is common to 
them; for instance, the number ‘thousand’ is common to all of the 
‘ Sahasra ’ series, and the character of * Sddyaskra ’ is common to all of 
the ‘ Sddyaskra 5 series; and so on, in the case of other ‘serials’ also. — In 
connection with the first of the ‘ Sahasra ’ series, having prescribed the 
sacrificial fee of ‘a thousand’ the text goes on to apply the same to the 
succeeding members of the series — ‘While the latter cow of the Sahasra 
becomes ready, he goes from this world to the other world ’. — Similarly, 
in connection with the first of the ‘ Sddyaskra ’ series, having laid 
down ‘ the entire, three-year old calf with which Soma is bought, etc.’, 
the text goes on to indicate the same as applying to the succeeding 
members of the series — ‘The female cow with which Soma is bought, etc.’ — 
From all this it follows that the details of the first find room in the 
succeeding members of the series. 


Adhikarana (13) : There is no transference of the 
‘fruit ’ and other such details. 

SUTRA (20). 

There can be no transference of (a) the Fruit, (6) the 
Obligation, (c) the Agent, and (d) the Grouping: because 

THERE IS NO TRANSFERENCE OF THE ACT (OF SACRIFICE) 

ITSELF AND THE SAID DETAILS ARE RELATED TO THAT. 

Bhasya. 

(a) The Fruit, (b) the Obligation, (c) the Agent, and { d ) the Group form 
the subject-matter of the present Adhikarana: [In the case of Darsha- 
Purnamdsa] — (a) the Fruit — is in the shape of Heaven;— (b) the Obligation 
— is that it should be performed regularly throughout life; (c) the Agent 
—is the Person desiring Heaven ; (d) the Grouping— is in the shape of the 
two sets of sacrifices, which constitute the Darslm-Purnarmsa. 

In regard to these, there arises the question — Is there, or is there not, 
the transference of these (from the Darsha-Purnamdsa) to the Saurya and 
other ectypes (of the Darsha-Purnamdsa) ? 

The Purvapaksa view is that, “ in accordance with the principle 
enunciated in Sutra 8. 1. 11— viz. : ‘ the Procedure of the Darsha-Purnamdsa 
should be adopted at all Istis ’, — -the details in question should be transferred 
to the Scmrya, etc.” 

In answer to this we have the following Siddhanta : — There is to be 
no transference of (a) the Fruit, (b) the Obligation, (c) the Agent , and [d) the 
Group. — “Why so ?” — Because there is no transference of the act of sacrifice 
itself, and the Fruit and the rest are related to that. There is no trans- 
ference of the act of sacrifice itself why ? — what are transferred are the 
details that fall within the scope of ‘Procedure’ (Injunction-Appendix), 
while the sacrifice does not fall within the scope of the * Injunction- Appen- 
dix’ ; in fact it falls within the scope of the ‘Opening of the Injunction ’ ; 
and hence it is not transferred ; and when there is no transference of the 
Sacrifice, there can be no ‘transference’ — or extended application — of 
the Fruit, the Obligation, the Agent, and the Group. — Why ? — Because these 
are related to that; i.e. (a) as. regards the Fruit, it is found to be mentioned 
in connection with the sacrifice enjoined in the text ‘ One should perform 
the Darsha-Purnamdsa sacrifice ’ ; hence it can be there only where the 
sacrifice is ; — at the Saurya and other sacrifices, the Darsha-Purnamcisa is 
not present; hence the Heaven also cannot be there. — (6) Similarly, the 
Obligation also is related to the sacrifice, being laid down in the text 
‘ Throughout life one should perform the Darsha-Pumamasa sacrifice ’ ; how 
could suoh an obligation exist apart from the Darsha-Purnamasa ? — (c) 
Similarly the Agent is related to the sacrifice, as spoken of in the text 
— ‘The person desiring Heaven should perform the Darsha-Pvrpumasa ’ ; 
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how too can he exist apart from these two sacrifices ? — (d) lastly, the Group- 
ing also — of Jigneya and other sacrifices that go to make up the Darsha- 
Pimyamasa , — can never be present at the Saurya, where these sacrifices 
themselves are not pfesent ? — From all this it follows tha.t there can be no 
transference of the Fruit , etc. 

SUTRA (21). 

Also because what is transferred is that which subserves 

THE PURPOSES OF THE SACRIFICE. 



Further, there is transference of details, for the purposes of the 
sacrifice, — i.e. for the purpose of helping the performance; — and the Fruit 
and the other details in question do not help the performance, (a) As 
regards the Fruit, — it helps (benefits) the man (the performer), as has been 
explained under Su. 3. 1. 5. — (6) The Obligation also is not a property of the 
performance ; this is a property of the Man, as has been explained under 
SiL 2. i. 2. — (c) The Agent, — the Person desiring Heaven,— -does not subserve 
the purposes of the performance; in fact it is the performance that sub- 
serves the purposes of the Man desiring Heaven; because the person 
desiring Heaven is not enjoined for the performance, in the text ‘ Desiring 
Heaven one should perfofm a sacrifice ’ ; it is the performance that is 
enjoined for the man desiring Heaven,— the meaning being that * the man 
desiring Heaven should perform a sacrifice — he. he should not do any- 
thing else. — (d) Lastly, the Grouping does not serve the purposes of the 
Performance ; it serves the purpose of the Fruit, as spoken of in the text — 
‘One desiring Heaven should .perform the Darsha-Purnam&saS — Thus then, 
inasmuch as these — Fruit, etc. — would not serve any purpose of the 
Performance, their transference to the Performance would be entirely 
useless. 

S0TRA (22). 

Also because there is no Vbdic text. 

Bhdsya. « 

Says the Opponent — “ If the Fruit and the rest are not to be transferred 
because they are related to the DarshaFurnamdsa, then the Prayaja and 
the other details also should not be transferred, as these also ar e related 
to the Darsha-Ptirygmasa ” . 

The answer to this is as follows : — Though the Prayaja and the rest have 
been enjoined in connection with the Darsha-Purnamasa, yet they become 
transferred to the Saurya and other ectypes, by virtue of the ‘ Injunction- 
Appendix ’ (i.e. as forming part of the Procedure, which is what is always 
transferred ) ; the Fruit and the rest, on the other hand, are not transferred 
by virtue of the * Injunction- Appendix * (Procedure). Under the circums- 
tances, these could be transferred only if there were a Vedic text directly 
declaring such transference ; as a matter of fact, howbver, there is no such 
Vedic text ; — hence, as there is no Vedic text, they are not transferred. 


Adhikaraha (14) : There is no ‘transference 3 from the 
Archetypal Darsha-Purnamasa, to the ectypal 6 Saury a 
of the ‘Milking Vessel 3 and other things which 
cure used at the archetype for a special 
purpose. 

StfTRA (23). 

[PCRYAPAKf?A] — “ IN THE CASE OF SUCH ACCESSORIES AS ARE 
USED (AT THE ARCHETYPE) WITH A VIEW TO A PARTICULAR 
RESULT, THERE SHOULD BE ‘ TRANSFERENCE ’ ; 

BECAUSE THEY ARE RELATED 

Bha§ya. 

The subject-matter of this Adhikarana are those accessories that are 
used (at the Archetype) with ‘a view to a particular result; for instance [in 
connection with the Darsha-Purnamasa, we read [‘ Chamasena apah 
praiiayati ] — godohanena pashukamasya ’ [‘ Fetches water in the cup ; in the 
milking vessel for one desiring cattle ’] ; — ‘ In the case of one desiring a village ’ 
one should recite, as Pratipada, the Mantra, Upasmai gayata narah, etc . 4 and 
so forth. 

In regard to these, the question to be considered is — Are these accessories 
that are used at the Archetype with a view to special results to find place in the 
ectypal sacrifices (like the Saurya) ? .Or not ? 

On this question, we have the Purvapakga set forth in the Sutra itself — 
“ In the case of such accessories as are used at the Archetype with a view to 
a particular res^xU, there should he * transference ’, because they are ‘ related'' i. 
i,e the accessories in question should come in (to the ectypal sacrifice) ; — 
why ? — because they are related that is to say, the milking vessel is ‘ related ’ 
to the fetching of water [i.e. it is used for this purpose], — as spoken of in 
the sentence ‘Fetches water in the milking vessel ’ ; this ‘ Fetching of water 5 
does find place in the ectype (Saurya) ; and when the main factor comes in, 
that which is related to that must also come in : for instance, when the canvas 
is pulled up, the picture resting on that canvas also becomes pulled up. — Then 
again, as a matter of fact, the Cup (used for fetching water) does become 
‘transferred 4 (from the Darsha- Purnamd sa, to the Saurya)’, — so also is the 
‘ Post made of KhcuMra-wood,’ which is to be used for one who desires 
strength (transferred from the archetype to the ectype); — in the same 
manner the ‘milking vessel’ also should be transferred; and when the 
‘milking vessel’ is transferred, the particular desired result also becomes 
transferred. — From all this, it follows that there should be transference of all 
those accessories that are used with a view to special results.” 
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SUTRA' (24). 

[Siddhanta]— In reality, thebe should be exclusion [of such 
ACCESSORIES] ; AS THE FUNCTIONS ABE DIFFERENT. 

Bhasya. 

There should be exclusion of such accessories as are used at the Arche- 
type with a view to a particular result ; that is, these should not come in at 
the Ectypal Sacrifice. — Why ? — Because the functions are different ; that is, 
•for instance, the function of the Milking Vessel is different from that of the 
Cup, — the Cup subserving the purpose's of the sacrifice [as the fetching of 
the water in the Cup merely helps in the accomplishment of the Sacrificial 
performance, there is no other result following from -it], while the milking 
vessel subserves the purposes of Man [as it is not needed for the accom- 
plishment of the sacrifice, it is used only for the purpose of securing 
a special result for the performer] ; this distinction has been clearly 
explained under Sutra 4. 1. 2. — Now why should any such thing come into 
the Eetype as does not subserve the purposes of that sacrifice ? Wherever 
it comes in, it does so merely for helping in the performance of the sacrifice. 

Similarly with the Pratipada [to be done with the Mantra ? Updsmai 
gayata narah, etc.’ for one who desires to acquire a village’.] 

. From all this we conclude that there should be no transference of such 
accessories as are used at the Archetype with a view to special results. 

$t has been argued jby the Purvapaksin that — “in the ease of the 
injunction that ‘for one desiring strength, the Sacrificial Post should be 
made of Khadira-wood,' there is transference (from the Archetype to the 
Eetype), and in the same manner there should be transference in the 
case in question also ’’.-—Our answer to this is as follows : — 

SUTRA (25). 

In reality [in the case of the Khadira-Post], there should 

BE TRANSFERENCE BECAUSE THERE IS NO CHANGE IN THE 
CHARACTER, AND THE ACCESSORY CONCERNED IS ONE 
THAT SUBSERVES THE PURPOSES OF THE 
SACRIFICE. 

Bha§ya. 

In cases like that of the * Khadira-Post ' , there should be transference ; 
—-Why so ? — because there is no change in the character', that is, in the 
Khadira-Post , there is no change in the character of subserving the purposes 
of the sacrifice', fin fact the said Post also subserves the purposes of the 
sacrifice; as has been explained under Sutra 4. 8, 5 ; — and when it sub- 
serves the purposes pf the sacrifice, it should naturally be transferred, — 
like the Palasha-vtood ; and when the Post is transferred, the corresponding 
‘ desire for the particular result’ also becomes transferred; this desire is 
fulfilled by means of tbe Khadira-Post ; and the Post is actually made of 
Khadtora-wood ; hence it would naturally fulfil that desire. 



Adhik arana ( 15 ): At the * Saury a there should be 

option between the two ‘ Abhimarshana (Touching) 

— Mantras'. 

SUTRA (26). 

At one sacrifice, there should be option ; because, the. 
Injunction being one, there can be no 

DIFFERENTIATION. 



There is the text — * Sauryam charum nirvapet brahmavarchasakdmah * 
[‘One desiring Brahmio glory, should offer Cooked Rice dedicated to 
Surya — At the Archetype of this Saurya,-— i.e. at the Darsha-Purnamasa, 
— there are two ‘Touchings’, laid down in the following text — ‘At the 
Puiyiamdsa sacrifice, one should do the Touching with the Chaturhotr-mant/ra 
(Le. the Mantra beginning with ‘ Prthivi Kota'); and at the Amamsya 
sacrifice, one should do the Touching with the Pahchahotr -mantra (i.e. the 
Mantra beginning with ‘ Agnirhotd ’ ) ’ . — Under the general law these two 
Touchings of the Archetypal Darsha-Purnamasa become admissible to the 
eetypal Saurya. 

There then arises the question — which one of the two mantras {Pahcha- 
heir or Chalurkotr) is to be used in connection with the Touch/mg done 
at the Saurya ? Is it that when the Saurya is performed on the Paurna- 
masi day, the Touching should be done with the Chaturhotr -mantra,-— 
and when it is performed on the Amdvdsya day, it should be done with the 
Pafkhahoty'-mantra ? Or is there to be option in both cases — one might use 
the Pahchahotr or the Chaturhotr ? , 

The PurvapaJcsa view is that — “ there must be restriction, (not Option ) ; — 
why ? — because by so doing the General Law becomes followed; at the 
Archetype, restriction has been made (that at the Paurrtarnasa, one should 
use the Chaturhotr-mantra only, and at the Darsha, the Pahchahotr -mam^ra 
only); and the General Law makes the same restriction applicable to the 
> case of the Eetypal Saurya 

In answer to this yre have the following Siddhanta : — At one sacrifice — i.e. 
at the Sa/wrya, — there should be Option. — Why t— Because, the Injunction befog 
one, there can be no differentiation; as a matter of fact, there is a single 
Injunction, in the form ‘ Desiring Brahmic Glory, one should offer Cooked 
Rice dedicated to Surya’; and hence -there can be no differentiation ; i.e. 
both the Touchings are admissible at it ; — inasmuch as both serve the same 
purpose; both together could not be admitted; — hence there must be 
Option. 

As for the argument that “there is restriction at the Archetype”, — 

, our answer is that that restriction is based, not upon Time, but upon the 
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Group ; [i.e. the Chaturhotr-mantra is used at the Purnamdsa sacrifice, not 
because it is performed on the Full Moon day, but because that Mantra is 
connected with that Group of sacrifices which go by the name of ‘ Purna- 
mdsa ; similarly with the Pahchahotr -mantra at the Darsha}. — At the Saurya- 
sacrifice, however, these two groups are nob there. 

■** If that is so, then the Touching itself need not be done at the Saurya, 
on the ground that the two groups (with which the Touchings are 
connected) are not there at the Saurya.*' 

Our answer to this is as follows: — The Touching would not be 
admissible at the Saurya if it had been laid down as pertaining to the two 
Groups; as a matter of fact, however, the- Touching is not to be done to the 
Groups ; it has to be done to the component parts of the groups, and is 
attributed to the groups only figuratively the Saurya also is a 
modification of one of those component parts; and hence the General Law 
makes the Touching admissible at the Saurya also. 



Adhikarana (16): At the 4 Saury a 5 sqfirifice the Details 
of the 4 Agneya ’ are to he transferred. 

SUTRA (27). 

[PUrvapaksa] — "There shouldbe Option; because the 

INDICATIVE IS COMMON 

Bha§ya. 

It has been explained under Su. 8. 1. 11, that the Procedure to be 
adopted at the Saurya is that of the Darsha-Purnamasa ; but the Darsha- 
Purnamasa sacrifice consists of several component acts, like the Agneya 
and the rest. 

The question that arises is— Is the Procedure to be adopted at the 
Saurya to be that of any one of the many acts that go to make up the 
Darsha-Purnamasa ? Or should it be that of one particular act, the Agniya 
only ? 

The Purvapahm view on this question is as follows:-— “ There should be 
option; — why ? — because the indicative is common . That the Procedure of 
the Darsha-Purnamasa is to be adopted at the Saurya has been taken to be 
indicated by the sentence * At each Praydja, one should offer a gold-pieoe ’ ; 
and this indicative is applicable to the Procedure of all the acts (that go to 
make up the Darsha-Purnamasa) and as it would be impossible to 
adopt the Procedure of all these acts, there must be option.” 

SUTRA (28). 

[Siddhanta] — It should be restricted (to that of one act): 

ON THE GROUND OF THERE BEING A SINGLE THING (DEITY) ; 

SPECIALLY BECAUSE IT IS AN ECTYPE AND IS DEPENDENT 
UPON WHAT HAS GONE BEFORE. 

Bhagya. 

The Procedure to be adopted should be restricted to that of the 
Agneya,. — “ Why ? ” — Because there is a single thing ; i.e. because there is a 
single deity ; just as there is only one deity at the Agneya, so there is only 
one deity at the Saurya; and this affinity is taken as indicative of the fact 
that it is the Procedure of the Agneya, and the Agneya only, that is to be 
adopted at the Sawrya : — specially because it is dependent upon what has 
gone before ; as a matter of fact, the Saurya is preceded by something else 
(its archetype, Darsha-Purnamasa), and as such it stands in need of the 
Procedure laid down in connection with that predecessor; being as it k 
cm Ettype ; the Saurya is an Ectypal modification, and all Ectypal modi- 
fications are dependent upon what has gone before, as their own injunctions 
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<by themselves) are incomplete; it is for this reason that in their case 
the Procedure to be adopted is determined by indicatives; as has been 
explained before; — in the case in question, there is the indicative in the 
shape of the said affinity of there being a single deity ; — hence it follows that 
it is the Procedure of the Agneya that is to be adopted at the Saurya. 

SUTRA (29). 

[Objection ]-- 1 As there is no direct assertion,, it cannot be so ”, 
— ie this is urged [then the answer is as given in 
the next Sutra]. 

Bhdsya. 

Says the Opponent — “ What has been suggested would be all right if 
the singleness (of the deity) were directly asserted; as a matter of fact, 
however, it has not been directly asserted. — How so? — The deity in both 
cases has been pointed out by means of the nominal affix — in the terms 

* Saurya’’ and ‘ Agneya ’ ; and it is not known (from the text) whether the 
term * Saurya’’ means ‘ that which has one Surya for its deity or •* that which 
has two or several Suryas for its deity ’ ; similarly in the case of the term 

* Agneya’’ also”. 

. SUTRA (30). 

{Amwer]— There is' [a definite indication of ‘singleness’]; 

AS THERE IS AN INDICATIVE. TEXT. 

Bhdsya. 

We do have a definite indication of singleness . — >** How so ? ” — As there 
is an indicative text; there is a text indicating the singleness.— “ Which is 
it?”— Towards the end of the passage (dealing with the Saurya sacrifice), 
we have this text — ‘ Amum eva ddityam svSna bhagadteyena upadhavati m 
^vafVQpm brahmavarehasam gamayati * [‘ This same Aditya he approaches 
with his destiny, it is he who leads him to Brahmie Glory’] — [Here only 
one Aditya or Surya is mentioned]. — In connection with the Agneya also, 
there is the following text — ‘ Ahgiraso vd ita uttamdh. ...... .dgmrneva 

smbhagadheyena samardhayati ’ [where also only one Agni is mentioned]. 

SOTRA (31). 

Similarly we find other indicatives also. 

Bhdsya. 

We find singleness directly asserted in the Amnakyd-mcmbra; e.g. in 
connection with the Agneya, there is the mantra * Agnirmurdha dvvah, etc.’ 
(where * Agmh’ is in the singular); — and in connection with the Saurya, 
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there is the mantra ‘ Udutyam jdtavedasam ’ [where * jatavedasam’ , which^ 
stands for the Surya, is in the singular]. 

Objection — “The pointing out of these two indicative texts is a super* 
fluous repetition (after Sutra 30).” 

Answer — It is not a superfluous repetition; one is found in the Injunc- 
tion and the other in the Mantra; that which is found in the Injunction 
is what makes the thing concerned directly admissible; and that which 
is found in the Mantra is only indirectly indicative of what has been already 
admitted. 


Adhikara^a ( 17 ) : In cases of conflict between the indica- 
tions of ‘ offering material ’ and 6 deity \ the 
transference of details is governed by the 
affinity of ‘material’. 

SUTRA (32). 

When there is conflict, the Procedure should be determined 

BY THE ‘OFFERING MATERIAL AS THE ACTUAL ACT IS FOUND 
TO BEAR UPON THE MATERIAL. 



(a) There is the text — ‘ Aindram ekadashakapalam nirvapet ' [‘ One 
should offer the cake baked on eleven pans, dedicated to Indm’]. — 
Similarly there is the text ‘ Agneyam payah ’ [‘The milk dedicated to 
Agni’]. 

In regard to these there arises the question — (a) which is the Procedure 
to be adopted at the Cake-offering laid down in (a)? — Is it that of the 
Curd - Butter-offering, on the ground that this latter also (like the Cake- 
offering in question) has the same deity, Indra, — the affinity of deity being 
the stronger indicative? — Or is it that of the grain-offering, on account 
of the affinity between the materials offered {Grains and Cake, which 
latter is also made of grains), — the affinity of substance being the stronger 
indicative ? — Similarly which is the procedure to be adopted at the Milk- 
offering laid down in (6) ? Is it that of the grain-offering, which (like the 
Milk-offering in question) has the same deity, Agni, — the affinity of deity 
being the stronger indicative ? Or is it that of the Ourd-Butter-offering 
on the ground of the affinity between the materials offered ( Milk and 
Curd-Butter), — the affinity of material being the stronger indicative ? 

On this question, the Purvapaksa view is as follows : — “ The affinity of 
deity is the stronger indicative.' — Why ? — Because it is the principal factor ; 
as a matter of fact, the deity is always noted to be the principal factor — 
being expressed by such terms as ‘ aindram \ 'agneyam' and the like [as the 
Being for whose benefit the offering is made] ; the material, on the other 
hand, is always noted to be the subordinate factor (something offered for the 
benefit of another) ; — consequently, when there is a conflict between these 
two {Deity and material), the most reasonable course is to follow the indica- 
tion of the principal factor; because the functioning of the Principal factor 
cannot be obstructed by anything, while the functioning of the subordinate 
factor would be obstructed by the Principal factor itself. — From all this 
it follows that the affinity of the Deity is the stronger indicative.” 

In answer to the above, we have the following Siddhdnta : — When there is 
conflict, the Procedure should be determined by the offering -material : that iB, 
in a case where there is a conflict between the indications of the Dotty 
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and of the material, the Procedure to be adopted should be determined 
by the indications of the material. — “ Why so ? ” — Because the actual act 
is found to bear upon the material; that is, the act (oisacrifice) consists 
in the offering (surrendering) of the material to the Deity, and this act is 
found- — seen — to bear upon the material (offered); that is to say, it is 
the material that is actually seen to be given away. — “What if it is so ? ” — 
If it is so, then it means that the material is more nearly related to the act 
(of offering),— and it is the closeness of relationship which acts as the 
indicative. — “ The Deity also is related to the sacrifice, inasmuch as there 
osar, be no sacrifice without the deity.”— Our answer to this is that it 
is true that the Deity is related to the sacrifice ; but it is related only as a 
remote (In dir ect) auxiliary,— it is not what is itself offered ; to this extent, it 
is an extraneous auxiliary. — Prom all this it follows that the affinity of 
material is the stronger indicative. 

SUTRA (33). 

Also because it is with that that the act is connected. 

Bhdsya. 

As a matter of fact, the act (of offering) is enjoined in connection with 
the material ; for instance, in the denotation of such terms as * amdram ' 
[‘ that which has Indra for its deity ’] and ‘ agneyam ’ [‘ that which has Agm 
for its deity’], it is the material that is the principal factor. — “What if it 
is so ?” — If it is so,' then it means that it is the material that is upper- 
most in the mind, and as such serves as the indicative. For instance, 
it Sb only when the smoke has been recognised as existing — and not merely 
by its existence — that it serves as the indicative of fire. 

Says the Opponent — “ As a matter of fact, the terms * amdram ’ and 
‘agneyam’ denote the Deity also [hence the deity also is there in the 
mind].*’ - . 

In answer to this we have the following Sutra : — 

StJTRA (34). 

The Deity is spoken of as a qualifying factor. 

Bhdsya. 

As a matter of fact, the Deity is mentioned only as a qualifying factor ; 
and it is the material that is mentioned as the factor qualified-, — what 
persists and is uppermost in the mind is the qualified factor ; . the qualifying 
factor ceases after having qualified the other factor. — “ How do you knoiy 
that this is so ?” — We learn it from the fact that it appears in connection 
with a qualified factor. For instance, when it is said — * rdjapurusah pujyah ’ 
[‘The King’s officer should be. honoured’], it is the ‘Purusa’, the Officer, 
that is honoured, not the ‘r&0’. King (who is the qualified factor in the 
41 
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compound) ; similarly in the case in question, when the words used are 
* aindram pay ah' (‘the milk dedicated to Indra'), it. is the material (the 
milk) that comes to the mind, not the Deity (Indra) ; and it has already been 
explained that that alone can serve as an Indicative which comes to the 
mind. — Hence it follows that the affinity of the material is the stronger 
inuicative ; so that the Procedure adopted at the Cake-offering to Indra should 
be that of the Agneya ; and that adopted at the Milk-offering to Agni should 
be that of the Curd-Butter -offering. 


Another explanation of the Sutra (34) is as follows : — The Sutra is to be 
taken as following after the following argument (of the Opponent) — “ It has 
been declared that the affinity of material is the stronger indicative ; but this 
cannot be right;— why? — because the whole effort involved in the 
performance of sacrifices is for the purpose of propitiating the Deity, as 
when the Deity is pleased, He rewards the performer with the fruit of his 
act ; we read in the text that * Indra, being propitiated, rewards him with 
cattle ’ ; and when once an act has been recognised as the means of 
propitiating Indra , — whenever at any future time, one finds it necessary to 
propitiate Indra, one has recourse to that same act. From this it is clear 
that the affinity of the Deity is the stronger indicative.” — The answer to 
this is as follows : — It would have been so if the result had come from the 
Deity ; as a matter of fact however, it is from the sacrifice that the result 
follows; this is dear from such texts as ‘Desiring Heaven, one should 
perform the sacrifice — As for the assertion that ‘Indra, being propitiated, 
rewards him with cattle ’, the explanation of this is that — 

The Deity is spoken of as a qualifying factor (Su. 34). 

That is, as a matter of fact, the Deity is an auxiliary to the sacrifice ; and it 
is only by way of eulogy that he is spoken of as the ‘rewarder’ ; just as 
we find in the case of such assertions as ‘ The village has been given to me 
by the Minister ’, ‘ The village has been given to me by the Army-com- 
mander ’ ; neither the Minister nor the Army -commander has the authority 
to give away a village; the King alone has that authority; and yet the 
officer, who is only subordinate to the King, is spoken of as the giver, by way 
of eulogy. — Hence the conclusion is that for reasons already adduced, the 
affinity of material is the stronger indicative. 


Adhikarana (18): The ‘offering of me Hundred 
Gold-pieces 9 should take in the Details of the 
‘ Grain-offering \ 

SUTRA (35). 

[POrvapaksa— continued] — “The Gold should take in the 

DETAILS OP THE CLARIFIED BUTTER ; AS BOTH ARE OF 
THE NATURE OF ‘ TfiJAS ’ (‘ESSENCE’). 

Bha$ya. 

There is the text — ‘ Prajapatyan ghrte charum mrvapet — shatakrsnalam 
ctyuhMmah\ [‘One should offer Rice Cooked with Clarified Butter, 
dedicated to Pmjdpati; one desiring longevity should offer a hundred 
gold-pieces ’]. 

[In regard to this, the question is — At the offering of the gold-pieces, 
should the details adopted be those pertaining to the offering of Clarified 
Butter ? Or those pertaining to the offering of grains ?] 

The Purvapaksa view is as follows The gold should take in the details 
of the Clarified Butter ; that is, the Procedure adopted (at the offering of the 
gold-pieces) should be that of the Updtnshuydja. — Why so ? — Because of the 
commonalty of * Essence ’ ; i.e. both (Gold and Clarified Butter) have the 
common character of being of the nature of ‘ Essence ’ ; that is, Gold is the 
‘essence’ of stones, and Clarified Butter is the ‘essence’ of cows. Or, the 
meaning may be that Cold, being brilliant in colour, is bright ; and Clarified 
Butter also, being oily, is bright. — On the ground of this similarity, the 
offering of the Golden Piece should take in the details of the Vpcwhshivydja.'' 

SUTRA (36). 

concluded]—' 1 Also because many of the details 

CAN BE ADOPTED ”. 

Bhasya. 

i ' ' ' 

“There are several details relating to the Clarified Butter that can be 
adopted in connection with the Gold-pieces ; such, for instance, as ‘ Looking 
at’ and the like; as for the details relating to grains on the other hand, 
there are many that would have to be omitted (in connection with Gold- 
pieces); such for instance as the ‘ Threshing ’ and the like. — From this also 
it follows that the details to be adopted at the offering of Gold-pieces should 
be those relating to Clarified Butter.” 


(PURVAPAKSA— 
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SUTRA (37). 

[Siddhanta] — In reality, rr is the Procedure of the grain - 

OFFERING (THAT SHOULD BE ADOPTED), BECAUSE OF SOLIDITY. 



In reality, the Procedure to be adopted at the offering .of gold-pieces 
should be that relating to the offering of grains ; — why ? — because of 
solidity ; that is, gold is solid, and grain also is solid.— “ Between the two 
similarities [(1) that between Gold and Clarified Butter, in the shape of 
being of the nature of * Essence % and (2) that between gold and grain , in the 
shape of being solid], what ground for differentiation is there [by virtue of 
which the Siddhantin prefers the (2)] ? ” — There is no ground for differentia- 
tion; but, in support of ‘solidity’ there are two reasons (as explained 
below) ; while in support of the * nature of essence there is only one reason, 
that of the possibility of many details being observed- 

SUTRA (38). 

Also because of the term * charu * (‘ Cooked Rice ’). 

Bha§ya. 

In the text—' Prajdpatyam charwn' — we find the term ‘charum’ 
(‘cooked rice’); and this term i charu > connotes the grain; this is a very 
strong indicative of the Grain ( — procedure being adopted). 

SUTRA (39). 

Further, because of the mention of ‘cooking’ in it. 

Bhd§ya. 

We find that ‘ Cooking'' in it, — i.e. in Clarified Butter — is spoken of in 
the text ‘ Ohrte shrapayati ’ [‘Cooks in Clarified Butter’].— “What if it is 
so ? ” — If it is so, then what follows is that, if (as according to the Siddhanta) 
the cooking comes in through the Procedure of the grain-offering, then this 
text (‘Cooks in Clarified Butter’) will enjoin Clarified Butter only ; while if 
(as according to Purvapaksa) the Procedure adopted were that of the 
offering of Clarified Butter, then the said text would have to be taken as 
enjoining both, the Cooking as well as the Clarified Butter; and this would 
involve a syntactical split. 


Of S&tra (39), there is another explanation also — 

Says the Opponent — “As a matter of faot, we find the Clarified Butter 
mentioned directly ; hence the Procedure adopted should be that of the 
offering of Clarified Butter In answer to this we have — 
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Sutra (39)— Because of the mention of ‘ Cooking ’ in it; 
that is to say, the Cooking in connection with the Darsha-Purnarndsa 
(which is the Archetype of grain-offerings) is found mentioned as to be 
done in Clarified Butter ; this is a similarity that the gold-offering bears to the 
grcwn-offering, in relation to an accessory detail (of the cooking in Clarified 
Butter) ; and there are the other two similarities in relation to th e material— 
viz. (1) Solidity, and (2) the name ‘Cooked Bice’.— These similarities 
constitute very strong indicatives (in favour of the Procedure of the grain- 
offering being adopted). 


Adhikarana ( 19) : In regard to the ‘ Honey * and 
‘Water’, the details to be adopted are those 
relating to the Clarified Butter connected 
with the Upamshuydja. 

SUTRA (40). 

[P0rvapak§a] — “ Isr regard to Honey and Water, the 
Procedure adopted should be that of the Milk- 
offering ; BECAUSE OF THE SIMILARITY OF 
‘ BEING LIQUID 

Bhdsya. 

1^. connection with the Chitra sacrifice, we read. — ‘ Dadhi madhu ghrtam 
dhana udakam tandulah, tatsamsrstam prajapatyam bhavati * [‘ Curd, Honey, 
Clarified Butter, Fried Grains, Water, Rice, — these together form the offering 
to Prajapati']. 

[In regard to this the question arises — In connection with the offering 
of Homy and Water, should the Procedure adopted be that of the Milk - 
offering, or that of the offering of Clarified Butter ?] 

The Purvapakga view is as follows : — •“ In regard, to the Honey and Water, 
the Procedure adopted should be that of the Miik~offermg ; — why ? — because of 
the similarity of ‘ being liquid ’ ; that is. Honey and Water are liquid and 
so also is Milk 

SUTRA (41). 

[Siddhanta] — In reality, the Procedure adopted should be 

THAT OF THE OFFERING OF CLARIFIED BUTTER, BECAUSE 
OF THE SIMILARITY OF COLOUR. 

Bhdsya, 

In reality, these two (Honey and Water) should follow Clarified Butter; 
that is, the Procedure adopted at the offering of Honey and Water 
should be that of the Upamshuydja. — Why so ? — Because of the similarity of 
colour ; Honey and Water are of the same colour as Clarified Butter. 

■ SUTRA (42). 

Also because the details can be adopted. 



There are many details relating to Clarified Butter that can be adopted 
in connection with Honey and Water, such as ‘Utpavana* (‘sprinkling’) 
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and the like; while there are details relating to the Milk -offering that- 
cannot be adopted, — such as ‘ milking the cow’ and the like. 

SUTRA (43). 

Further, because the previous (similarity) is equally 

APPLICABLE (TO THIS CASE ALSO). 

Bhdsya. 

The reason that has been adduced previously (in Su. 40) — viz., the 
similarity of 4 being liquid ’ — is equally applicable here also; as Clarified 
Rutter also becomes liquefied by contact with fire.— Hence it follows that 
at the offering of Honey and Water, the Procedure adopted should be that 
of the Upamshuyaja. 


End of Pada i of Adhya/y a VIII . 


ADHYAYA VIII. 

PABA II. 

Adhikarana (1): At the ■ Vdjina ’ and the * Sautramani ’ 
offerings , the details to he adopted should he those 
pertaining to the i Darslm-Purnamdsa \ 

SUTRA (1). 

[PUrvapak§a — continued ] — “ At the offerings of the ‘ VI jin a 

(WHEY) AND THE ‘ SaUTRImANI THE PROCEDURE TO BE 
FOLLOWED SHOULD BE THAT OF THE £ SOMA-SAORIFIOE * ; 

BECAUSE Off THE APPLICATION Off THAT TERM”. 

BMsya. 

•(a) In connection with Chdturmdsya sacrifices, the ‘ Vajina-offerings ’ 
have been laid down, in the text — ‘ The Vdjina (whey) is to he offered to 
the Vdjina \ — (b) Similarly, In connection with the Smdrdmoni, there are 
certain offerings of wine* laid down in the text — ‘ One should take up the 
cup dedicated to the Ashvms, that dedicated to Sarosvati, that dedicated 
to Indra \ 

In regard to these two, there arises the question — which is the 
Procedure to be adopted? — that of the Soma-mcrifice t Or that of the 
Darsha-PurHamasa ? 

On this question, the Purvapak§a view is stated as follows : — ■** At the 
offerings of the * Vdjina 1 and the 1 Sautramani ’ the procedure U> be followed 
should be that of the ‘Soma-sacrifice* that is, the Procedure of the Soma- 
sacrifice should be adopted. — Why so ? — Because of the application of that term ; 
that is, because the term ‘ Soma ’ has been applied to the offerings in ques- 
tion, As a matter of fact, we find the term e Soma ’ applied to the offerings in 
question, in the text — ‘ Somo vai vdjinam ‘ Surd somah, ’ Whey is Soma % 

‘ Wine is «Soma,’3- I n reality, the Whey is not Soma; nor is Wine Soma; 
nor is there any resemblance between these two things and Soma; and it is 
only on the basis of resemblance or similarity that the name of one thing 
can be applied to another. Hence what these texts do is to lay down the ' 
similarity (between Whey and Soma, and between Wine and Soma); and 
the only similarity that can be laid down is that due to the presence of the 
details of the Soma-sacrifice at the Whey-offering and at the Wine-offering ; 
no other similarity is possible.— Thus this is a case of the * transference 5 of 
details, not through Procedure, but through Name, as in the case of the 
Agnihotra at the Ktmdapdyindmayana (see above under 7. 3. 1 et seq.).” 
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[PUbvapaksa— continued ]—' “ Also because op the 
‘ Anuvasatkaba 


“The presence oi ‘anuvaaatJeara* also indicates the details of the 
Soma-sacrifice ; the said presence being spoken of in the texts—' Vdjinasyd- 
gne mhityanuvaaaikaroti' , * Suraya vlhltyanum&atkaroti\'' 


STJTRA (3). 

■[PCtrvapak^a — continued ]- — “ Also because of' the ‘ Eating ’on 

INVITATION.” 

Bhasyct. 

** * Eating on invitation ’ is a detail that belongs to the Soma-sacrifice ; 
as it is in connection with that sacrifice that we read — ‘ Shesam samanu vd 
vibhajya samupahuya bhdksayanti ’ [‘ The Reinnant they divide equally and 
eat after invitation’].” 

SCTTRA (4). 

[ PtT bv apak§ a — conducted ] — “The pbesence of details as ( a ) 

* Kjrayana ’ (Buying), (6) ‘Shbayana’ (Pbepabing), (c) 

* Pubobuk % ( d ) * Gbahana’ (Holding) with £ Upayama 
(e) * As adana’ (Placing), (/) f Vasa ’ (* Living), 

AND ( g ) * Up ANAHANA ’ (WEARING) — ALSO 

(indicates the same).” 


The following text clearly shows the presence, at the Wine-offering, of 
the * Krayana ’ (Buying) and other details pertaining to the Soma-sacrifice — 
4 (a) With lead, buying a sexless animal, (6) he prepares the Astanwa-cup with 
flour; — (c) there is one Puroruk and one Ydjya; (d) with the mantra 
Upayamagrhil osi, etc. he holds the Ashvina-cup; (e) having held it, he 
places it; (/) for three nights they live together; (g) they wear linen 
clothes, etc. etc.’ — If this passage were an independent injunction (and 
not a mere reference to the details pertaining to the Soma), then the 
sentences would have to be regarded as serving several purposes, as they 
would in that case be enjoining several such details as Lead, Buying, and 
so forth. 

“ From all this it follows that at both the offerings in question, — the 
‘ Whey' and the *Wine\— the procedure to be adopted should be that of 
the Soma-sacrifice .” 
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SUTRA (5). 

[Siddhanta]— In reality, the Procedure should be determined 

BY THE MATERIAL ; BECAUSE THEY ARE PRODUCTS OF IT. 

Bhasya. 

In reality, by the affinity of the material, it would be determined 
that the Procedure to be adopted should be that of the Darsha Purnamdsa — 
Why so ? — Became they are 'products of it ; that is, the Wine and the Whey 
are products of the material offered at the Darsha-Purnamasa ; the Wine 
being the product of grains , and the Whey being the product of the Curd- 
Butter. 

SUTRA (6). 

The term * Soma ’ has been applied by way of Praise. 

Bhasya. 

The reason put forward by the Opponent (in Sutra 1) is “ because of the 
application of the term ‘/Soma’.”— Our answer to this is as follows: — The 
term 'Soma' has been used in the text in question, for the purpose of 
praising, not for the purpose of enjoining ; as there is no injunctive word 
in fact, what the sentences ‘Whey is Soma’, ‘Wine is Soma’, mean is only 
the praise of the Whey and the Wine as similar to the Soma, on the ground 
of their bringing about excellent results ; just as in the sentence ‘ Devadatta 
is a lion’, the man is praised as being like the lion. — Hence the present case 
cannot be treated as one of * transference of details ’ through Names. 

SUTRA (7). 

The others are distinct assertions. 

Bhasya. 

As regards the details of ‘buying with lead’ and the rest [that have 
been brought forward under Su. (3), above], they have been distinctly 
mentioned in the texts; and as they are not otherwise admissible, they 
have to be taken as enjoined by the sentences quoted. — As for this leading 
to the contingency of the sentences serving several purposes, that cannot 
be avoided; as the sentences do actually lay down certain acts with 
accessory details. 

SUTRA (8). 

The declaration also (points to the same conclusion). 

Bhasya. 

There is the text — ‘ Shaspaireva dlksaniyam dpnoti, tokmabhih prayani- 
yam, svrhhalomabhih dtithydm ' [* One accomplishes the Diksaiiiyd by means 
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of grasses, the Prayctyiya by means of barley-blades, the Atithyd by means 
of lion’s hairs ’]. If the offerings in question were only forms of the Soma 
sacrifice, then the Diksaniya and the rest would come into them directly 
(through that same sacrifice, as the original Archetype); and if they were 
so directly admissible, then there would be no justification for speaking of 
their accomplishment by means of the ‘ grasses ’ and other things. 

SUTRA (9). 

FuRTHEB, WE SIND TEXTS INDICATIVE OP THE * PaSHU-FTJRO DASHA ’ 
(CAKE OP THE AnIMAL-SACEIFICES) . 

Bhd§ya. 

We find the ‘cups’ in question spoken of as ‘ pashu-purodusha ’ {Cake 
of the Animal -sacrifices) ; — as a matter of fact, however, the Pos/m-sacrifices 
have no Oakes, the only ‘ cakes ’ they have is in the shape of the Cups 
but the Cups are Cups, not Cakes ; they could therefore be rightly spoken 
of as ‘Cakes’ only if they took in the details of the Cake-offering. — From 
this it follows that the Procedure to be adopted must be that pertaining to 
the Cake-offering (Le. the Darsha-Purnamdsa). 





Adhikarana (2): The 6 Pashu-offering ’ takes in the 
details of the * Curd-Butter-offering 

StJTRA (10). 

[PUrvapaksa — continued ] — “The ‘ Animal-offering ’ should be 
TREATED AS A MODIFIED FORM OF THE ‘ CAKE- OFFERING 
BECAUSE OF THE DEITY BEING THE SAME. 

Bhdsya. 

In connection with the Jyotistorm sacrifice, there is the offering of the 
*■ Animal 5 dedicated to Agni-Soma, laid down in the text — ‘ On being 
initiated, the man kills the animal dedicated to Agni-Soma'. 

In regard to this, there arises the question — Is the Animal-offering 
a modified form of the Cake-offering ? Or of the Curd-Butter-offering t 

The Purvapaksa view is as follows : — “ The Animal-offering should be 
treated as a modified form of the Cake-offering ; — why ? — because of the Deity 
being the same ; i.e. the Animal is dedicated to Agni-Soma, and the Cake 
also is offered to the same Deity.” 

SUTRA (ri). 

[PCrvafaksa — continued] — “ Also because there is besprinkling.” 
Bhagya. 

“ The text ‘ Adbhyastvausadhibhyo justam proksami ’ [which speaks of 
the ‘ besprinkling ’ of the Animal] shows that the ‘besprinkling’, which is a 
detail pertaining to the Cake, is done to the Animal .” 


SUTRA (12). 

[PffRVAPAK$A — concluded] — “Lastly, because of the ‘ Heating Y* 
Bhdsya. 

“ ‘ Heating ’ is a detail that pertains to the Cake, and it is found, 
in the following text, to be spoken of in relation to the Animal — ‘ Ahavani- 
yat tdmukena pashum paryagnikaroti ’ [‘With a burning stick out of the 
Ahavaniya Fire, he heats the Animal ’]. — From all this it follows that the 
Animal-offering is a modified form of the Cake-offering.” 
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SUTRA (13). 

[Siddhanta] — In realAy, it should take after the Curd- • 
Butter-offering, because this is produced out of that. 

Bhasya. 

In reality, the Animal should take after the Curd-Butter, not after the 
Cake. — “Why?” — Because this is produced out of that, — that is, it is 
out of the animal that the Curd-Butter is produced, as also the Animal 
hence the two are closely related; and close-relationship is an indicative (of 
common details) and it has already been explained above (under Su. 
8. 1. 17) that the affinity of material is a stronger indicative than the 
affinity of deity. 

StJTRA (14). 

Also because its vessel is found mentioned. 

Bha§ya. 

* its vessel’.-— The Ukha is the vessel that contains the Curd-Butter; 
and this Ukha 4 is found mentioned in connection with the Animal-offering, 
in the text — ‘ Yadi pashurukhaydm pachM ’ [* If one cooks the animal in the 
Ukha-pot 



Adhikarana (3) : The details of the ‘ Milk-off ering 5 are 
transferred to the * Animal- offering \ 

SUTRA (15). 

[PtjRVAPAK§A] — “ IT SHOULD BE REGARDED AS A MODIFIED FORM 

of the Curd; because the shape is similar to it.” 
Ehd§yd. 

[It has been decided that the ‘ Animal ’ is a modified form of the 
‘ Curd-Butter * . — The question that arises now is— Is it a modified form 
of the Curd 2 Or of the Milk ?] 

The Pfirvapalcsa view is that — “ Even though the ‘ Animal-offering ’ is 
a modified form of the * Curd-Butter -offering’, — yet it should be treated as 
a modified form of the Curd, not of the Mitt. — Why so ? — Because the shape 
is similar to it; the ‘ shape* meant here is solidity?* 


SUTRA (16). 

{Siddhanta] — In reality, it should tare after the Milk. ; .as 

THE TIME IS THE SAM®. 

Bhasya. 

In reality, the * Animal ’ should .take after the ‘ Milk % not the ‘ Curd 1 ; — 
because the Animal is offered in the immediate time (i.e. as soon as it is 
killed), and Milk also is offered in the immediate time; the Card on the 
Other hand takes two days’ time, and it is intercepted by the Milk* (which 
must come in before the Curd); and to that extent the Curd cannot be 
so intimate (with the Animal). 


StJTRA (17). 

Because of immediate connection with the Animal. 

Bhasya. 

Then again, the Milk is immediately (directly) connected with the ' 
Animal (Cow), and to that extent what is most nearly connected with the 
Animal is the Milk, not the Curd. 
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SUTRA (18). 


Fluidity is common (to both). 

Bhd$ya. 

Fluidity is common to both, the An imal as well as the Milk ; the 
Animal also becomes liquefied; and so also is the Milk. — Hence it follows 
that the * Animal-offering 5 is a modified form of the ‘ Milk- offering*. 


i sa mi i Lifcj ... & As .1 Lit* ii® *» & 


Adhzkaraisa (4) : The ( Amiksa? ( Curdled Milk) takes 
in the details of the i Milk \ 

SUTRA (19). 

[P0rvapak§a (A)] — “The ‘Curdled Milk’ should be regarded 

AS THE MODIFIED FORM OF BOTH, BECAUSE IT IS PRODUCED 
OUT OF BOTH.” 

BM&ya. 

The 4 Curdled Milk’ is offered to Vishvedevas. — [In regard to this there 
arises the question — Is this 5 Curdled -Milk-offering to take in the details 
of the Milk-offering ? Or those of the Curd-offering ? Or those of both ?] 

The Purvapaksa view is that “ the Curdled Milk should he regarded as 
the modified form of both — Curd and Milk, — because it is produced out of 
both ; as a matter of fact, the Curdled Milk is brought into existence 
by both Curd and Milk, and hence it cannot be right to say that it is the 
modified form of one, not of the other ; — hence it must be regarded as the 
modified form of both.” 

StlTRA (20). 

[SlDDHANTA (A)]-— It SHOULD TAKE AFTER ONE ONLY ; AS THE 

Injunction is only one. 



The Curdled Milk should take after only one — either the Curd or 
the Milk , — not both ; — because the Injunction is only one , in the form — 4 The 
Curdled Milk to be offered to Vishvedevas s and the needs of this single 
Injunction would be fulfilled with only one Procedure; — hence the Curdled 
M i l k should take after only one substance. 

It been argued by the Opponent that it is not right to make any 
distinction (between Curd and Milk, as the Original Primary of the Curdled 
Milk). In answer to this we have the following view (set forth by a second 
Opponent) — 

StJTRA (21). 

[PCTrvapaksa (B)J— “ It should take after the Curd, because 

BOTH ARE SOLID.” 

Bhd§ya. 

“The Curd is solid; the Curdled Milk also is solid; while the Milk is 
liquid; — this is the distinction between the two; — hence the Curdled Milk 
should be regarded as the modified form of CuM 
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ADHYAYA Yin, PADA II, ADHIKARANA (4). 

SUTRA (22). 

[Siddhanta — Final]— I n reality, it should take after the 
Mti*k ; AS IT IS THE Milk THAT IS THE predominant 
FACTOR, AND THE CURD IS THERE ONLY FOR 
SUBSERVING THE PURPOSES OF THE 

Milk; as in the ordinary 

WORLD. 

Bhasya. 

It is the Milk, not Curd, that becomes modified into ‘ Curdled Milk’ ; — 
became Milk is the predominant factor .- — “ Wherein does the predominance of 
the Milk lie ? ” — -It lies in the larger Quantity ; in * Curdled Milk % there is a 
larger quantity of Milk and a smaller one of Curd. — The Curd is there only 
for subserving the purposes of the MilJc ; that is, the Curd is put into the Milk 
only for the purpose of thickening the Milk; — as in the ordinary world: in 
the ordinary world, Curd is put into Milk only for the purpose of thickening 
the Milk. — “How so ? ” — When there is no Curd, the same thickening is 
done with another acid substance, such as Sour Gruel for instance; and 
to the Milk thus thickened also, the same name ‘ amiksd ’ (‘ Curdled Milk’) 
is applied ; in fact the Curd is the acid substance that has been specially 
laid down (as to be used for the thickening of the Milk), only with a view to 
an unseen transcendental purpose. It follows from this therefore that it is 
the Milk which, coming into contact with an acid substance becomes 
thickened and hence called ‘ amiksd * (‘Curdled Milk’); — and if it is the 
Milk that becomes the ‘ Curdled Milk ’, then it is only reasonable to conclude 
that the ‘ Curdled Milk ’ is a modified form of Milk. 

SUTRA (23). 

Also because the characteristic feature is thus maintained, 

Bhasya-. 

The characteristic feature, of freshness, can be maintained only if the 
Curdled Milk is regarded as a modified form of Milk. The offering made to 
Vtshvedevas should be something fresh ; if then, the Curdled Milk were the 
modified form of Curd, then this freshness would become excluded. — “ But 
the offering to Vishvedevas might also be made in two days.” — In that case 
the characteristic feature of freshness would become excluded. That 
freshness is the characteristic feature is indicated by the text ‘ Do partake of 
good Milk’;— if the ‘Curdled Milk’ were a modified form of Curd, then it 
would have to be offered after two days, — by winch time it would no 
longer remain ‘Milk’ ; and in that case what is said in the text just quoted 
vjrould not be applicable. From all this it follows that the Curdled Milk is 
the modified form of Milk, and therefore there can be no details relating to 
the Curd. 



Adhikarana (5): The details of the ‘ Dvddashaha are 
adopted with due differentiation regarding its dual 
character of ‘Ahina’ and ‘ Satra \ 

SUTRA (24). 

[POrvapaksa] — “The ‘ DvIdashaha ’ is a ‘Satra’ as Well as an 
‘AhIna’; he^ce it operates both ways; as it is a single 
sacrifice.” 

Bhasya. 

The Dvddashaha sacrifice is composed of the following units — (1) Dvdda- 
shaha, (2) Ahargana, (3) Prayanlya, — Atirdtra , (4) Prsthya, (5) Sadaha, 
(6-8) The three Chhandomds, (9) Avivakya, (10) Ahah, (11) Udayahiya, 
(12) Udaycmlya- Atirdtra. — This Dvddashaha sacrifice is called ‘ Satra' as 
well as ‘Ahina’. — “How do you know that?” — We know this from the 
teaching of learned men ; they have taught that * the Dvddashaha is a Satra 
as well as an Ahina ’ ; in the matter of the meanings of words the teaching 
of learned men is the only source of knowledge. — It is with special reference 
to these two names that the several characteristic details of the Dvddashaha 
have been laid down, in the following texts — ‘ One, two or many persons 
shall perform the Ahina sacrifice, — initiated priests shall perform the sacrifice 
for them’,— ‘Seventeen Brahmanas, with the, sacrificer himself as the 
seventeenth, shall proceed to perform the Satra’, and so forth. Names also 
are determined by characteristic functions; — e.g. in the case of such names 
as ‘ brdhmana ’, * parivrdf ’, ‘ vanaprastha — Now under Adhyaya X, it is 
going to be explained that — (A) ‘The Dvddashaha is regarded as a Satra, 
because the name ‘Satra’ is applicable to it (a) on account of the 
injunction containing the verbal roots dsana (to sit at) and updy (proceed 
to), and (6) on account of the plurality of sacrificers ’ (Su. 10. 6. 69), and 
(B)— ‘It is to be regarded as an Ahina , (a) because the injunction contains 
the verbal root yajati (to sacrifice), and also (6) because there is no 
restriction regarding the number of sacrificers ’ (Su, 10.' 6. 60). — It has also 
been explained (under 8. 1. 17) that the Procedure of the Dvddashaha is to be 
adopted at all sacrifices of the * Ahargana ’ Group, such as the Dvirdtra and 
the rest. 

Now, the question that arises is — When the Procedure of this 
Dvddashaha is transferred to its Ectype, is it transferred in both forms 
( Ahina and Satra) ? Or is there some restriction and differentiation, — i.e. 
in some cases *in the form of Ahina, and in others, in the form of Satra ? 

On this question, we have the following Purvapaksa : — “ It operates both 
tvays, because it is a single sacrifice ; that is, the Dvddashdha-procedure 
should become transferred in both forms. — “ Why ? ” — Because it is a single 
sacrifice ; that is, the Dvddashaha is a single sacrifice, with both forms, as 
explained above; and in its operation, we do not find any grounds for 
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making any such distinction as that * in this case it operates as Ahina, and 
in that other, &s- Satra'. Hence we conclude that it must operate (become 
adopted) in both forms. — ‘If a singie act operates in both forms, there can 
foe no need for the second operation 5 .— Well,— inasmuch as it is a single 
sacrifice, there would be Option ; just as there is in regard to the ‘ Touching 5 
at the modified forms of the Agniya (See Su. 8. 1. 26) ”, 


SUTRA (25), 


[SiddhJlnta] — In reality, on account of the presence of 

THE ROOT ‘TO SACRIFICE’, THE TRANSFERENCE SHOULD BE 
IN THE FORM OF * AhINA ’ ; BECAUSE THE ECTYPE IS 
SPOKEN OF IN THE SAME TERMS AS 

the Archetype. 


In reality, it is not right that in all cases the j Dvddashdha-procedure 
should be adopted in both forms ; for, as a matter of fact, in the case of the 
Ectype which is spoken of in terms of the root * Yaji ’, ‘to sacrifice 5 , the 
Procedure adopted should be that of the Dvadashaha in the form of * Ahina 5 ; 
and, as a neoessary corollary to this, in the ease of the Ectype spoken of 
in terms of the root ‘as', * to sit V or *upayi ‘to proceed to 5 , the 
Procedure adopted should be that of the Dvadashaha in the form of ‘ Satra '. 
— “ Why so ?” — Because the Ectype is spoken of in the same terms as the 
Archetype ; as a matter of fact, the Ectype is always spoken of in the same 
terms as the Archetype ; consequently what is the Archetype of which Ectype 
can always be determined on the basis of the similarity of the terms used in 
the Injianctikm. The Dvadashaha in the form of * Ahina ' has been enjoined 
m terms of the root * Yaji', ‘to sacrifice 5 , — in the text — ‘Dvddashdhena 
prajdkdmo yajeta ’ [* Desiring offspring, one should sacrifice with the Dvdda- 
mhaha ’] ; while in the form of the ‘ Satra it has been enjoined in terms of the 
roots * dsa % *to sit’ wa&‘updyi', ‘ to proceed to’, — in the text, Dvddashaham 
rddhikdma upeyuh ; Dvadashaham rddhikdma upasiran' (‘Those who desire 
prosperity should proceed to the Dvddhdha; those who desire prosperity 
should sit at the Dvadashaha 


SUTRA (26) 


FICES FROM THE ‘ DvmATRA ’ DOWN TO THE * BkADASHARATRA 
OF THE NATURE OF ‘ AhINA ’ ; AS THEY ARE ENJOINED 
IN TERMS OF THE ROOT ‘ YAJl’, ‘ TO SACRIFICE ’ . 


Bhasya. 

Opponent asks— “Which of the A hargana-sacTi&cesi are enjoined 
of the root ‘to sacrifice’— at which the procedure adopted shall 
>f the Dvadashaha in the form of ‘ Ahina ’ ? And which of them are 
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SHABARA-BHA?YA : 


enjoined in terms of the root ‘to sit’ or * to proceed to’ — at which 
the procedure adopted shall be that of the Dvadashaha in the form of 

* Satra ’ ? ” 

Answer — The sacrifices from the ‘ Dvirdtra' down to the * Elcddasharatra 1 
are of the nature of ‘ Ahina ’ ; and at these, the procedure adopted is that of 
the Dvadashaha in the form of ‘ Ahina' . And the reason for this lies in the 
fact that these sacrifices have been enjoined in terms of the root ‘ to sacrifice \ 
— in such texts as ‘ Dviratreria yajeta ’ [‘ One should sacrifice with the 
Dvirdtra ’]. 

SUTRA (27). 

At the sacrifices, beginning with the ‘ Trayodasharatra THE 
Procedure adopted is that of the ‘ Dvadashaha 5 in 

THE FORM OF ‘ Satra BECAUSE THESE HAVE BEEN 
ENJOINED IN TERMS OF THE ROOTS ‘ TO SIT * 

AND ‘ TO PROCEED TO \ 

Bhdsya. 

The injunctions of these sacrifices are in the form—' Trayodashardtram 
rddhikdmd upeyuh ' , ‘ Chaturdashardtram rddhikdmd updsiran ’ [‘ Those 
desiring prosperity should proceed to the Trayodasharatra ‘ Those desiring 
prosperity should sit at the Ghaturdashardtra ’]. 

In a friendly spirit, we set forth another explanation : —(a) Inasmuch 
as the Ahina is enjoined in terms of the root 'to sacrifice % the character of 

* Ahina ’ belongs to the Dvirdtra and the rest, as these also have been 
enjoined in terms of the root ‘to sacrifice’. — (6) Inasmuch as the Satra 
is enjoined in terms of the roots ‘to Sit’ and ‘ to proceed to’, the character 
of ‘ Satra ’ belongs to the Trayodasharatra and the rest, as these also have 
been enjoined in terms of the same roots. 

StJTRA (28). 

Also because there is an indicative text. 

Bha$ya. 

There is the text — ‘ Agnistomo vai prajdpatiJi, sa uttardn ekdhdnasrjata, 
tametam dviratrddayo ’ hargandh uchuh tvamasman ma hdsih iti, tadesdm 
ahinatvam ' [‘ Agnistoma is Praf&pati ; he created the later Bkaha sacrifices ; 
to him said the Dvirdtra and other Aharganas — Do not please abandon us ; 
herein consists their character of Ahina']. — This text clearly shows that 
the Dvirdtra and the rest are of the nature of ‘ Ahina 


Adhik arana (6) : At the * Pahchadashardtra ’ and other 
4 Aharganas ’ , the Details to be adopted should be those 
of the 1 Satra\ 

SUTRA (29). 

[P<Jbvapak§a— continued] — “The 4 PaSchadasharatra 5 is of 
THE NATURE OF AN * AhINA BECAUSE IT HAS THE 1 AtIRATRA ’ 

AT ONE OR THE OTHER END ; SO ALSO, THE * KuNDA- 

pIyinamayana ’ ; — as the character of 

.* AhINA * HAS BEEN DECLARED TO BELONG 
TO SUCH SACRIFICES AS FULFIL THE 
SAID CONDITION.” 

Bha^ya. 


[In regard, to the Pahchadashardtra and the Kundapdyinamayana, the 
question arising as to whether these are 4 Satra', or * Ahlna ’) the Purvapahsa 
view is as follows : — “ The Panchadaahardtra and the Kundapdyinamayana 
are both Ahlna. — Why ? — Because they have the ‘ Atirdtra ' at one or the 
other end ; both of these have the Atirdtra at one or the other end; hence 
they must be Ahlna. — (A) In connection with the Pahchadashardtra, we have 
the text — ‘ Trivrdagnistudagnistomah, triratro dasharatra udayanlyo 'tirdtrah ’ 
[where the Atirdtra occurs at the end].— (B) In connection with 'the 
Kundapdyinamayana there is the text — ‘ Masamagnihotram juhoti, . ....... 

dasharatro mahdvratam udayanlyo ’ tirdtrah’ [Here also the Atirdtra 
Comes at the end].— As a rule, that which has the Atirdtra at one or the 
other end is an Ahlna. — * How do you know that ? '—Because the character 
of ' Ahlna ’ has been declared to belong to such sacrifices as fulfil the said 
condition, — i.e. those that have the Atirdtra at one or the other end, — 
in the text — ‘Because a sacrifice has the Atirdtra at one end, therefore 
it must be an Ahlna ’. 


S.OTRA (30). 

[PtfRVAPAK^A — concluded]—' “ Also because it has been 
spoken of as -‘Arina’.” 


BMsya. 

“ The Panchadaahardtra has been clearly spoken of as 4 Ahlna % in the text 
• Because it. has the Atirdtra at one end, therefore it must be an Ahlna — 
For this reason also it must be regarded as ‘ Ahlna V* 

: ! A - ’’ ‘ ■ 
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SHABABA-BHASYA : 


SUTRA (31). 

[Siddhanta] — The two sacrifices must be regarded as * Satras j : 

BECAUSE THEY HAVE BEEN ENJOINED IN TERMS OF THE ROOT 
‘ TO PROCEED TO 

Bhdsya. 

The two sacrifices in question mu s the regarded as ‘ Sabras not ‘ Ahinas ’ ; 
— why ? — because they have been enjoined in terms of the root ‘ to proceed to \ 
For instance, in connection with the Pctholiadashtwabra, the in junction is — 
‘Those who desire prosperity should proceed to this Pct'hcJiadaalmratra — In 
connection with the Kiwdap&yimwuvytma also, the injunction is ‘Those 
desiring prosperity should proceed to it'. 

Question-— “ Between the two indicatives cited, (one by the Purvapaksin) 
which is in the shape of another sentence ( speaking of the A tirdtra at one end ), 
and the other (by the Siddhmitm), in the shape of the Injunction (being 
in terms of the root •* to proceed to ’/), — which is -the more authoritative ? ” 

Answer — That which is contained in the Injunction is more intimately 
related, while the other is remotely exterior. — There is yet another difference 
between the two indicatives: — That which is itself always an Ahina 
cannot be ’eulogised as being Ahina* it its by way of an argument that 
we have the declaration ‘ Because it has the Atiratra at one end, therefore 
it must be an Ahina ’ ; now if this argument does prove the conclusion, 
then the sacrifice m question would be an Ahina even without the 
declaration; — if it does not prove the conclusion, then, it does not become 
established by the mere deciamtion. The text in question therefore is 
* not a declaration, hut a mere inference, for the purpose of eulogising the 
sacrifice; — now it is not possible for what is itself an Ahina to toe 
eulogised as ‘Albina' on the ground of having the Atiratra at one end ; 
because it is an inseparable qualification of every Ahina. On the other 
hand, such an eulogy is quite possible for what is itself a Satra, — the sense 
of the eulogy being—* Because it has the Atiratra at one end, therefore it is 
Ahina, — while by itself it is a Satra, — hence having a dual character, it is 
superior to the other Sabras'. 

S0TRA (32). 

The text indicates the sion of ‘Satra’. 

Bha§ya. 

The following text indicates the sign of ‘ Satra ’ in the Kuy,dapdyindma- 
yana. — 4 Gfhapatirgrhapatih subrahmanyah subrdhmaiyyah * ; it is only at the 
Satra that 4 Qrhapati \ 4 Master of the House as such takes part ; as declared 
in the text — 4 The Priests, with the Master of the Home as the seventeenth, 
should proceed to the Satra ’ ; — it is at the Satra that his presence is 
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ADHYAYA VIII. 

PADA III. 

Adhikarana (I): (A) The t SMichAda/ivata' takes in the 
details of the * Agn&ya * ; — {B) the ‘ Agnavaisnava 5 takes 
w* the deicuils of the ‘ Agmsorrwya ’. 

SUTRA (1). 

[POrvapak§a] — '-In the case of the ‘Havirgana’ sacrifices, 

THE LATTER SHOULD TAKE AFTER THE LATTER; BECAUSE OF 
THE SIMILARITY OF POSITION.” 

Bhasya. 

The ‘ Havirgana ’ sacrifices are the subject-matter of this Adhikarm/ia , 
— (there being two sets of these sacrifices) — ( 1) one set laid down in the texts 
—-‘One should offer the Cake baked on eleven pans, dedicated to Agni- 
Y if aju,— -Cooked Rice, dedicated to Sarasvatq — Cooked Riee, dedicated to 
Brhaspati’, and (2) the second set laid down in the texts — ‘ One should offer 
the Cake baked on eight pans to Agni -Shuchi, — to Agni-Pavaka ’ and 
so forth. — {In the corresponding Archetypal Sacrifice, there is first the 
‘ Agneya-offeriug and second, the A -offering \] 

The question that arises is — Is the Procedure to be adopted at (2) the 
offering to Shucjd that of (2) the Agmgonvuya, — and the Procedure to be adop- 
ted at (1) the offering to Agni-Visrm, that of (1) the Agniya ? — Or is it the 
other way about t 

On this question, the Purvapaksa view is as follows: — “In the case of 
the * Hcvoi/rgcma ' sacrifices, the latter, — i.e. ‘the offering to Shuchi’ — should 
take after — be regarded as the modified form of — the latter — i.e. Agnisomvya ; 
and the former,-— i.e. the offering to Agni- Vipnu — should be regarded as the 
modified form of the former, — i.e. the Agniya. — Why so . Because of th$ 

svtmlmity of Position ; that is, by reason of their place in the order of sequence 
(in the two sets) ; i.e. in the case in question the offering to Shuchi occupies the 
second place in the order of sequence (among the ‘ Havirgana ’ sacrifices), 
and the Agmsomiya-offering also occupies the second place at the Archetypal 
Sacrifice; — similarly, in the other case, among the ‘ Havirgana ’ sacrifices, 
the offering to Agni~Vispu occupies the first place in the order of sequence, 
and the Agneya-offering occupies the first place at the Archetypal Sacrifice. 
— Thus then, on the basis of the indicative in the shape of the similarity of 
Position, the former takes after the former, and the latter after the latter 
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ADHYAYA VIII, PADA HI, ADHIKARANA (I). 

SUTRA (2). 

[SiDDHANTA] — THE MATTER SHOULD BE DETERMINED ON THE 
BASIS OE THE DEITY ; BECAUSE THAT IS SCRIPTURAL, 

THE OTHER BEING NOT-SCBIPTUEAL. 

Bhasya. 

The Procedure should be determined, — not by the ‘Position’ (of the 
offerings),- — but on the basis of the Deity , — i.e. on the basis of the similarity 
of Deities.- — “Why?” — Because the Deity is scriptural, — -i.e. is spoken of 
directly by means of such terms as ‘ Agndmisnavam ’ and * Agnaye-Shuchaye ’ ; 
— while the other, — i.e. Position,— is not-scriptural ; i.e. the Position is 
not directly spoken of by any words of the texts, it is only presumed on the 
basis of the consideration of a number of sacrifices in the lump. What 
if that is so ? ” — If that is so, then this is what happens. — The notion of 
the Deity, being derived immediately from the Injunction of the Act 
concerned, becomes the predominant factor, — while the other, i.e. the 
notion of ‘Position’, is brought about by the order of. sequence — and 
as such, becomes the subordinate factor. Under the circumstances, the 
most reasonable course is to give preference to the predominant factor. — 
Hence we conclude that the Procedure adopted at the offering to Agni- 
Shuchi should be that of the Agneya (because at both there is only one 
Deity ), — and the Procedure adopted at the offering to Agni-Vimu should be 
that of the Agnigomiya (because at each of these, there are two Deities ). * 


Adhikakana (2) : The details of the 4 Dvddashaha 9 are to be 
adopted at the 4 Trivrt-Ahan ’ offerings in connection 
with the 4 Janaka-SaptaraPra \ 

SUTRA (3). 

[PUrvapaksa]— “ When there is an Injunction of a group, 

THERE SHOULD BE REPETITION OF THAT WHOSE INDICATIVE 

sign is there; as in the case of the ‘ AgnEya 
Bhasya. 

In. connection with the Janaka-Saptaratra ’ , we read—' Chatvdri trivrnti 
ahdni bhavanti ’ [‘There are four Ahan- offerings with, the Trivet-Stoma']; 
— in another place, we read again, ‘ Nava trivrr^ti ahdni bhavanti' 1 [‘There 
are nine Ahan-offerings with Trivrt-Sloma ’ ]. 

There arises the question — Do these texts mean that there should 
be repetition ( four times and nine times) of the first ‘ Ahan -offering’ which 
is associated with the Trivft-Stoma ? Or do they lay down the particular 
Stoma (Trivft) in connection with the several * Ahan-offerings * that form part 
of the Dvddashaha ? 

The Purvapaksa view on this question is as follows : — “ When there is 
an injunction of a group, there should be repetition of that whose indicative 
sign is there ; as in the case of the Agneya ; — i.e. in a case where there is an 
injunction of a group,— -as in the case, in question — there should be repeti- 
tion of that — i,e. the first ‘ Ahan-offering\ — of which the indicative sign, — 
i.e. the presence of the ‘ Trivrt-Stoma ’ is there, — because of the similarity of^, 
the Injunction; — as in the case of the * Agneya’ (in the foregoing Adhi- 
ko/rcma), — spoken of in the text ‘/A gnaye povakaya — Agnaye slvmhaye 
it has been decided that there should be repetition of the Procedure of 
the Agneya, on the ground that the deity is one and the same and the 
Injunctions are similar. In the same manner, in the present case also, there 
should be repetition.” 

SUTRA (4). 

(Siddhanta]— In reality, the several distinct ‘Ahan-offerings’ 

{SHOULD COME IN); BECAUSE IT IS A MULTITUDE', AND IT IS 
ENJOINED THROUGH AN INDICATIVE OF THE ACTUAL 
OPERATION. 

Bhasya. 

What should be done is, not the repetition of the First ‘ Ahan-offering\ 
but the performance of the several distinct ‘ Ahan-offerings ’ — that pertain to 
the Dadiiasfidha. — Why so ? — Because it is a multitude ; when it is said that 
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‘There are four Ahan-offerings with Trivrt-Stoma ’, it is a multitude (of 
offerings) that is spoken of; — the number ‘four’ is one that subsists in 
(four) distinct things ; and hence it must belong to separate Ahan- 
offerings i—m a matter of fact, in connection with the Janaka-Saptardtra , 
there are four distinct Ahan-offerings which pertain to the Dvadashaha, and 
which come into the Saptaratra by virtue of the General Law. It is these 
four that are referred to (in the text in question) for the purpose of 
enjoining, in regard to them, the Trivrt-Stoma ; and it cannot be right to 
take it ns enjoining the number ‘four’ with reference to those several 
Ahan-offerings which have the Trivrt-Stoma. 

■SUTRA (5). 

There are also texts indicating the same conclusion. 


When it is said that * there are four Ahan-offerings with Trivrt-Stoma, 
of- which the Agnistoma is the foremost’, — what are understood to be 
meant are those Non- AgnistomaS of whom the Agnistoma is the first, — and not 
all Agnispomas ; for instance, when it is said that * that with which the Ball 
is to be cut is to be made of metals of which Iron is the foremost’, — it is not 
understood to mean all Iron fit means other metals , with Iron as the first 
and foremost]. — -If the repetition of the * Trivrt ’ were meant, then all of 
them would be Agnisfomas ; as it is the Agnistoma that has the Trivrt- 


From all this it follows that what is laid down in the text in question 
is the presence of the Trivrt-Stoma at all those Akan-offerings pertaining to, 
the Dmdashriha which find room at the offering in question (which is a 
modified form of the Dvadashaha ) by virtue of the General Law. 
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Adhikarana (3) : The details of the 4 Sadaha* are adopted 
at the ‘ Sat4rimshadratra\ 

StJTRA (6). ' 

[PtJrvafaksa] — “ Even though there is repetition of the time, 

YET,-— INASMUCH AS THE ACTIONS ARE DIVERSE [THE 
DETAILS ADOPTED SHOULD BE THOSE OF THE 

Dvadashaha}; so says BIdari.” 

BJuisya. 

In connection with a certain sacrifice (the * Sat-trirhshadrdtra ’), we read— * 

* SctQahct bhavanti, chatvdro bhavanti, Pahchaha bhavanti * [* There are Sadahas, 
they are four ; there are Panchahas 

In regard to this sacrifice, there arises the question — Are the details to 
be adopted at it to be those of the * Ahan-oSerings ’ comprising the Dvada- 
shdha ? Or those of the Sadaha ? 

On this, the Purvapakga view is as follows Even though there is 
repetition of time, — i.e. though what is asserted in the text is the repetition 
(four times) of the time of godaha,-- yet the teacher Badari has held that 
the details to be adopted at it are those of the * Ahan- offerings ’ comprising 
the Dvadashaha . — Why so ? — Became the actions are diverse ; what the 
term ' ^adaha' here stands for are the Six Sautya offerings measured by 
a- day; and the words of the text ‘ chatvarah sadahah ’ speak of these six- 
fold offerings being diverse ; the number ‘four’ subsisting in (and denot- 
ing) distinct units. If only one sextuple sacrifice — the Pdrsthika or the 
Abhiplaviha — were meant to be repeated, then the expression used would 
have been ‘ chatuhsadahdh 5 ; as a matter of fact, we have the expression 

* chalm&rah sadahah \ which clearly stands for twenty-four * Ahan-offerings' J 
arid this Injunction of a multitude of * Ahan-offerings \ containing an 
indicative of the Archetype, indicates the adoption of the Procedure of the 
Dvadashaha. Hence it follows that at the sacrifice in question, the Proce- 
dure to be adopted should be that of the several ‘ Ahan-offerings ’ compris- 
ing the Dvadashaha." 

St?TRA ( 7 ). 

[SlDDHANTA] JaIMINI, HOWEVER, HOLDS THAT THERE SHOULD BE 

REPETITION OF THE ‘ §ADAHA ’ *, BECAUSE THE NUMBER DOES 
NOT APPLY TO THE ‘ AHAN-OFFERINGS ’ DIRECTLY. . 

„ Bhd§ya. 

The teacher Jaimini has held that th&re shoidd be repetition of the well- 
known Pdrsthika ‘ $adaha \ — Why ? — Because the munberr doss not apply 
to the * Ahan-offerings ’ directly; the number ‘ twenty-four’ is applied to the 
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< Ahan-off&rings ’ only through Inference ; i.e. it is inferred from the fact of 
there being ‘Quadruple Sadaha -offering a ’ ; so that the cognition of the 
‘Quadruple Sadaha 5 has to come first, and it is only on cognising it and 
then computing its number that we arrive at the notion of the number 
‘ twenty -four’ ; just as in the well-known instance, of the inference of Fire 
.from Smoke, one cognises the Smoke, then the Fire. Such being the case, 
if some one were satisfied with— -had his needs met by — the notion of 
Smoke, he would not care for the later cognition of Fire. In the same way, 
in - the ease in question, as soon as the cognition of the ‘ Sadaha ’ has 
appeared, it becomes recognised that it is the Procedure of that which has 
to be adopted; and the enquirer having his needB met by this notion, what 
would he do with the notion of the number ‘ twenty -four *' that might be 
cognised later?— From this it follows that in the ease in question, there 
should be repetition of the Sadaha. 

It has been argued that “the number subsists in distinct units; and 
hence it would be rejected if there were mere repetition of the same 
(Sadaha)”. 

Our answer to this is as follows -.--The term ‘ Sadaha ’ (in the .text 
yi question) is taken as standing for the well-known Sadaha which is near at 
hand, ; — now this §adaha has no direct connection with the number ‘ four ’ ; 
hence it could come about only through repetition ; just as in the case of the- 
Upasads, the Praydfas and the Anuyajas. 

Even for one (our Opponent) who takes the words ‘ Four $adahas ’ as 
laying down Twenty-four A han- offerings, — at the time that the Daaharatra 
(Ten-Ahan-offerings) have been performed, the remaining number (fourteen) 
could be made up only by repetition; as there are not so many distinct 
Sadahaa available. 

Thus then, the objection being applicable to both views, it cannot set 
aside one of them . 



Adhika.ra.na (4) : The details of the ‘ Dvadashaha ’ are 
adopted at the ‘ Sainstha-gana * sacrifices. 

SUTRA (8). 

£Po‘rvapak?a]— “ In the case of the ‘ SamsthI-gana ’ sacrifices, 

THERE SHOULD BE REPETITION (OF THE JYOTISTOMA) AS THE 
NAMES USED ARE THOSE BELONGING TO IT, 

Bhd§ya. 

The subject-matter of discussion are the 1 Samsthd-gana sacrifices’, 
spoken of in the texts — ‘ Agnistomah (a) Panchokthyah, (b) Shatdgnistomam, 
(c) Shatdtirdtram ’ and so forth [where there are three ‘ gana Multiple, 
sacrifices mentioned, (a) consisting of Five UJcthyas, (6) consisting of a 
hundred Agniptomas, (c) consisting of a hundred Atiratras; these are called 
* Sahisthd-ganas ’, because they are multiples of the Ukthya, (b) the 
Agnistoma, and (c) the AMrdtm, all of which are ‘ Samsthas \ Terminuses, of 
the Jyotistorm]. ' 

In regard to these, what is to be considered is — what is laid down 
^ fihesetearts — is it a repetition of the Jyotistoma ? i[Wh©n, he. the ‘ Parndko- 
lethyab % * Five-ukfchya sacrifice is laid down, does ib mean that the Jyotis- 
toma, of which the Ukthya is one of the Terminuses, is to fee repeated 
five times ?] — Or are they so many * Ahan-qffermgs'* accompanied by the 
said Samsthd. [fee. the Five Ahan-ofJermgs accompanied by the Ukihya ] ? 

On this, the Purvapaksa view is as follows : — • < * In the case of the ‘ Sams- 
Ihd-gana sacrifices there should be repetition , — Le. there should be repetition 
of the same primary Jyotiptoma sacrifice. — Why so?— -Because the names 
used are those belonging to it; i,e. the names ‘ Agnistoma * Ukthya * $oda- 
shm \ and ‘Atirdtra* (which are the various Terminuses of the Jyotistoma) 
have been given to the Jyotistoma itself ; it is in connection with the Jyotis- 
toma that these Samsthas (Agnistoma and the rest) have been enjoined ; and 
hence it is quite possible for it to be indicated by these names; so that 
what the sentence should be taken as doing is to indicate the Jyotistoma 
and lay down the particular number (Five or Hundred) in reference to it 
(and this number can be made up only by repetition). On the other hand, 
if the sentence were taken as laying down the several Ahan-offerings, as also 
the particular Samsthd (of the J yotistoma), — the meaning of the text being 
that ‘ the Samsthas performed should be of the Ukthya, and they should be 
five in number — then this would involve a syntactical split. — Hence we 
conclude that there should be repetitions of the Jyotistoma 
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SUTRA (9). 

[Siddhanta]— It is the Archetype (or the ‘ Ahan-offerings ’} 

THAT SHOULD BE TAKEN Is TO BE ACCOMPANIED BY THE 
‘SamsthIs’ ; because of jurisdiction; the 
NAME BEING DUB TO THE CONNECTION 
OF THE PARTICULAR * SamSTHI ’. 

Bhasya. 

It is not right that there should be repetition of the Jyotistoma ; in 
fact, it is the Archetype that should be taken as to be accompanied by the 
‘ Samsthds ’ ; — i.e. the Ahan- offering a comprising the Dvddashdha (which is 
the Archetype of all ‘ G'a^a-Multiple-offerings’) should be accompanied by 
the particular Samsthds mentioned {Ukthya and the rest). — Why so ? — 
Because of jurisdiction-, as a matter of fact, it isthe said offerings that are 
entitled to come in by virtue of the General Law (relating to Archetypes 
and Ectypes) ; hence if these are brought in, the General Law becomes 
obeyed. 

Objection — “But the names * Agnisfoma ’ (‘ Ukthya^ and ‘ A tirdtra ’ ) 
clearly denote the Jyotistoma." 

. Answer — Not so. — “Why V ’’—Because the name is due to the connection 
of the ‘Samsthd' ; that the particular sacrifice in question is named after 
Agnisfoma ( ‘ Shatagnistoma ’ ) is due to the connection of the Samsthd of 
that name; the name is not meant to denote the Jyotistoma Sacrifice; in 
fact, the name in question can denote a sacrifice at which the particular 
Samsthd of the Jyotistoma is present; it cannot denote the Jyotistoma 
itself. — It might be argued that “ in this way, the text would come to serve 
several purposes”. — It will not come to serve several purposes; as a 
matter of fact, all- that the text would lay down would be the particular 
* Samsthd ’ in connection with those five Ahan-offerings whose admissibility 
has been already indicated by the injunction of the ‘Multiple’ character 
of the sacrifice; the compound word ‘ Shatagnispomam ’ its’elf denotes a 
Multiple sacrifice with the two qualifications (the number, Hundred and 
the particular Samsthd, the Agnistoma). In this way the text serves only 
one purpose; just as in the case of the sentence * The red-turbaned priests 
operate’. 

Under the above explanation, the character of the number subsisting 
in distinct units remains preserved. 

From all this it follows that the text in question speaks of the ‘ Ahan- 
offerings ’ comprising the Dvddashdha. 


Adhikabana (5): At the 4 Shatokthya 5 and other 

4 Multiple Sacrifices the additional Hymns should 
he brought in from the Jyoti stoma. 

SUTRA (10). 

[POjrvapaksa] — “The addition should come from the ‘Multiple 

Sacrifice’, because they have that for its Archetype.” 

Bhasya. 

There is the text— 1 Shatokthyam bhavati, Shatatirdtram bhavati 5 . At 
the two ‘ Multiple' Sacrifices ’ here spoken of (viz. the Shatokthya and the 
Shatdtira.tr a), the Ahan-ojferings of the Dvddashdha Sacrifice come in; — 
these Ahan-ojferings axe in most cases accompanied by the Vkthya- 
Samstha ; — hence, in accordance with the words, * Dvau agniatomau shatok- 
thyam bhavati \ it would appear as if the additional hymns were to come out 
of the two Agnispomas ; while according to the words, * Shatatirdtram 
bhavati’, it appears that the addition should, in all cases, come out of the 
Sacrifices named after the term ‘ rdtri’ (i.e. Day, * Ahan’). * 

The question that there arises therefore is this— Is the addition to be 
brought over from the Dvddashdha ? — Or out of the Jyotietoma ? 

On this, the Purvapaksa view is as follows : — “ The addition should come 
over from the Multiple Sacrifice ; — why ? — because they have that for their 
Archetype; i.e. all these Multiple ‘Ahan-ojferings’ are modified forms of — 
( — have for their Archetype) — ’the ' Dvddashdha ; hence the Procedure to be 
adopted at them should be that of the Dvddashdha ; hence if the addition 
comes out of- the Dvddashdha, the General Law becomes honoured. — We 
conclude therefore that the addition should come out of the Multiple 
Sacrifice ” 

StJTRA (11). 

[SlDDHANTA] — In REALITY, THE ADDITION SBfoULD COME OUT OF THE 

‘ Ekaha ’ (‘ One-day’) Sacrifice ; because they stand on 

THE SAME FOOTING WITH THE OTHERS. 

Bhd#ya. 

In reality, the addition should come out of the * One-day * Sacrifice — of the 
Jyotietoma, — not out of the Dvddashdha. — Why ? — Because they stand on 
the same footing with the others; that is, there is an ‘ equality ’ between the 
* Ahan-ojferings ’ comprising the Dvddashdha and those that comprise the 
‘offerings’ that are modified forms of the Dvddashdha ; — the ‘ equality ’ 
being that these also — as well as those others— require the Samsthd from 
another source ; — beggars ' therefore cannot beg from those who are 
themselves beggars, — so long as there is some one who can supply the need. 



1 


ADHYAYA VIII, PADA in, ADHIKARANA ( 5 ). 1379 

and who is not himself a beggar. — “ What does this mean ? ” — As a matter of 
fact, no * Samstka-hymns' have been laid down in connection with the 
Dvadashdha', — hence they require these from somewhere else, where these 
have been laid down similarly in connection with the Ectypal Ahan- 
ojferings also, the said hymns have not been laid down ; — hence these latter 
also can have their heeds supplied only from somewhere else, where they 
have been laid down and it is only in connection with the Jyotistoma that 
the hymns have been laid down; — hence the conclusion is that the addition 
of these hymns should come out of the Jyotistoma. 
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Adhikarasta (6) : In cases where a certain * Ahan-offering * 
is declared to he 1 connected with the Gayatri \ this 
connection should he brought about by the 
introduction of Mantras that are 
inherently of the Gayatri 
metre. 

SUTRA (12). 

[PUrvapaksa — continued] — “ Ik cases where the ‘GIyatrI’ is 

SPOKEN OK, THEBE SHOTTED BE DELETION IN THE ORIGINAL METRES J 
BECAUSE IT IS THESE ORIGINAL METRES THAT ARE ENTITLED TO 
COME IN; ALSO BECAUSE IT IS THE NUMBER (OK SYLLABLES) 

ONLY THAT IS DENOTED BY THE TERM * GlYATRl’ , AS 
IT IS NEVER FOUND APART FROM THAT 
NUMBER; — JUST. AS IN THE CASE 
OK THE ‘ AgNI$TOMA • 

Bhd§ya. 

The question of ‘ addition ’ has been discussed ; we now proceed to 
discuss the question of ‘ deletion’. 

There is the text — ‘ Vdjapeyena ipfva brhaspatisavena yajeta [‘ After 
having performed the Vdjapjeya'S&crifioe, one should perform the Brhaspati- 
sava’]; — in connection with this Brhaspatisava it is declared that ‘this 
Ahan-offering is connected with the Gayatri metre’. 

In connection with this what is to be considered is — Is the Ahan- 
offering to be made * Qdyatra ’ (‘ connected with the Gayatri -metre ’ ) by deleting 
the syllables contained in the Mantras used at the Archetypal sacrifice, 
which are in the Tripfup and Jagati metres (which contain more syllables 
than the Gayatri ) ? — Or by bringing into it fresh Mantras from the Tenth 
Mandala of the JRgveda, which are inherently in the Gayatri metre itself ? 

On this question, the Purvapaksa view is stated in the Sutra itself — 
“ In cases where the Gayatri is spoken of, there should be deletion in the 
original metres ; that is, in. cases where the Gayatri metres are mentioned, 
— as in the case of the declaration that ‘this Ahan-offering is to be 
connected with the Gayatri ’ — a deletion — removal — should be made of 
certain syllables of the Tristup and Jagati metres of the original sacrifice. — 
Why so ?— -Because it is these original metres that are entitled to come in ; as a 
matter Of fact, by virtue of the General Law relating to Archetypes and 
Eetypes, the verses of the Archetypal sacrifice, in the Tristup and the 
Jagati metres, are recognised to be admissible at the Ectypal sacrifices 
in question; under the circumstances, if other verses were introduced, it 
would be counter to the notion already obtained in regarding to the metres 
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of the original sacrifice. — ‘The verses in Odyatri metre have been prescribed 
directly, and it is only right that these should set aside the others which 
would come in only by virtue of the General Law.’ — Not so, we reply. — 
Why ?’ — Because, it is the number (of syllables) only that is denoted by 
the term ‘ Gdyatri \ — How do you know that ? ’ — Because it is never found 
apart from that number ', that is, the term ‘ Gdyatri ’ is never used apart from 
the number ‘ twenty-four it is never found except when the number {of 
syllables) is twenty-four', it is never applied to verses in the Tristup and 
Jagati metres which ^ do not have ‘twenty-four’ (syllables),— Henee, it 
follows that the term ‘ Odyatri ’ is expressive of the particular number; 
hence (in order to secure this number) deletion should be made of certain 
syllables (in the verses in Tristup and Jagati metres). — Just as in the case of 
the Agnistoma ; Le. just as when it is said that ‘there is the Shatagnistomaf, 
the Ukthya is removed out of the Ahan-offerings of the Dvddashdha,- — so 
should it be in the present instance also.” . 

SUTRA (13). 

[PfiKVAPAK§A — continued}— “ Tele term ‘ GayatrI ’ i= applied, iisr a 
NATURAL WAY, TO WHAT ARE OTHER THAN GlYATRl.” 

Bhasya. 

“ On the basis of the understanding that the term ‘ Odyatri ’ denotes only 
a definite number (of syllables), the term ‘ Odyatri ’ is applied in a natural 
manner to verses in the Jagati- metre, which is not-Oayatri , — in the text, 
* Ye hi dve gayatryau ekd jagati ’ [‘ Two verses in the Odyatri metre make one 
in the Jagati'}, It is only when the term * Gdyatri ’ denotes only the 
number [twenty-four) of syllables, that this assertion could be justified, on 
the basis of the fact that the Jagati-metre contains twice-twenty-four 
syllables. On the other hand, if the term ‘ Odyatri ’ meant a verse, then 
there could never be two verses in the Jagati', so that the assertion just 
quoted would be wholly wrong. — From this also it follows that the term 
‘ Gdyatri ’ denotes the number . — Pointing to the same conclusion there is 
another text— ‘ Three Anustups make four Qdyatris ’ [32x3=24x4].” 

SUTRA (14). 

[POrvapak^a — continued ] — “ If it be urged that — ‘ There is no 
Ten in Twenty’ — [ then the answer is as in the following 

Sutra,]” 

Bhasya. 

“ Someone might argue thus — ‘ The number Ten is not there in number 
Twenty , — because one number cannot subsist in another number; as 
Number is a quality and no quality can subsist in another quality ; hence 
the number Twenty -four cannot subsist in the number Forty-eight ; hence even 
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if the term Gdyatri is denotative of a number, any such assertion as that 
one Jagatl makes two Gdyatris would be absurd. And an objection which is 
applicable to both parties should not be urged by one against the other.* ” 

SUTRA (15). 

[PiTrvapaksa — concluded] — “In that case there would be only 

ONE NUMBER.” 



“Our answer to the above objection is as follows:— We do not say 
that one number subsists in another number; what we say is that among 
the syllables qualified by the number Forty-eight , there are two parts of 
twent-four each, — and not that there are two verses. 

“Then again, the presence of one Number does not necessarily exclude 
another number; if it excluded it, then there would he only one number ; and 
then, of the man who had ten cows, it could not be said that * there 
are two groups of five ’ ; and yet such an assertion is actually made ; hence 
it follows that one Number does not necessarily exclude another number.” 


Or (Sutras 14 and 15 may be explained in the following manner). — 

,, Sutra ( 14) [objection against the Purvapakm ] — * What has been said 
CANNOT BE RIGHT, BECAUSE TEN IS PRESENT IN TWENTY. That is, even 
when the term ‘ Gdyatri ’ denotes the number, there need be no deletion of 
syllables (in the original metres). — Why ? — Because the Ten (syllables) are 
already present in the Twenty . — What if it is so ? — If it is so, then, if twenty 
syllables have been taken up, ten also become taken up-; so that when one 
has used the verses in the Trigtup and the Jagati metres, verses in the 
Gdyatri metre also have become included therein. Hence the verses in the 
Tristup and Jagati metres (of the original sacrifice) should be used (at 
the Ectype) as they stand ; whereby the General Law relating to Archetypes 
and Ectypes becomes observed, and the particular Ahan-offering becomes 
duly connected with the Gdyatri.' 

Stitra (15) — [Purvapaksin's answer to Su. 14] — “There would be 
only one number. That is, it is not true that when the Jagati or the 
Tristup has been taken up, the Gdyatri also becomes taken up.— Why ? 
Because as a matter of fact, the Number becomes subsidiary to the sacrifice 
only by 'qualifying something that helps in the accomplishment of that 
sacrifice; and in the case in question what helps in the accomplishment qf 
the sacrifice is not any part of the Jagati or the Tristup, but the verses in 
the Jagati and Tristup metres themselves.” 
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SUTRA (16). 

[SiddhInta]— In reality, on account of the quality, the 

TERM SHOULD BE TAKEN AS DENOTATIVE OF A SUBSTANCE; 

SPECIALLY BECAUSE IT DOES NOT APPLY TO ALL THINGS. 

Bhdsya. 

It is not right to say that the term * Gayatrl ’ denotes the number 
(twenfcy-four), In fact, on account of the quality, it should be taken as 
denotative of the substance, — i.e. denoting a substance which contains twenty- 
four syllables.— Why so? — Because it does not apply to all things ; if the 
term were a numeral word (denoting, the number twenty -four), then it 
would apply to all those things— herd of cattle and the like,— which would 
be twenty-four in number ; — as a matter of fact, however, it does not apply 
to all those things hence it follows that it is not a word denotative of 
Number. 

StJTRA (17). 

THERE WOULD BE REGULATION OF THE DENOTATION, AS IN 
THE CASE OF THE TERM ‘GO*. 


As in the case of the term ‘ go' (Cow), its (etymological) denotation 
extends over all moving things in general (the term literally meaning ‘any- 
thing that moves’), yet it is regulated and restricted in its application to 
only that moving thing (animal) which has the dewlap and other features, 
and the term ‘go' is regarded to be denotative of this particular animal only, 
— similarly in the case of the term ‘ Gayatrl \ the most reasonable course is 
to take it as denotative of the verse (with twenty -four syllables). 


SUTRA (18), 


Also because the number has another term denotative of it. 
Bha§ya. 

There is already the' term * twenty -four ’ which is denotative of that 
number ; hence for its denotation it does stand in need of the other term 
* Gayatrl ’ ; because the name of a thing is only meant for usage, and usage is 
accomplished by a single name. 


SUTRA (19). 

While the other has no other term denotative of it. 
Bhdsya. . 

The other — i.e. the verse (with twenty-four syllables) — has no other term 
wtative of it; that is, it has no other name ; and for purposes of usage 
it also needs a name ; hence when the term ‘ Gayatrl ’ is taken to be one 
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number, it would be serving no useful purpose. For this reason also the 
most reasonable course is to take the term * Gdyatrl ’ as denoting the verse. 

From all this it follows that in the case of the Brhaspatlsava, verses in 
the Gayatri-metre should be introduced. 

SUTRA (20). 

[In the case of the teem * Agnistoma ’] INASMUCH as the teem 
IS NOT APPLICABLE TO ANY OTHER SUBSTANCE, IT IS MADE 
SO QUALIFIED BY THE DELETION OF THE ‘ UETHYA — 

[WHICH CANNOT BE THE CASE WITH 
THE TERM ‘ GIyATRI ’]. 

Bhasya. 

It has been urged (in Sh. 12) that the term * Gdyatrl ’ should be dealt 
with like the term * Agnistoma ’.—Our answer to this is as follows The term 

* Agnistoma' is not applicable to anything else, — while the term ‘ Gdyatrl ' 
is applicable to the verse ; — all that the term * Agnistoma ’ denotes is that the 
offerings in question should end with the Agnistoma ; — now it is not possible 
for the Ahan-ojfering of the Dvddashaha to * end with the Agnistoma' , except 
by the deletion of the Ukthya; — hence it becomes necessary to delete 
the 'Ukthya* — The ease of the term * Gdyatrl however, is different ; it has 
been already pointed out that it is denotative of the verse (with twenty- 
four syllables) ; — and as a matter of fac€, this particular verse is not secured 
by the deletion of syllables (in the Jagati or -Tristup). — Hence the case of 

* Agnistoma ’ is not analogous to that of ‘ Gdyatrl '. 

SUTRA (21). 

Also because they are not indicated by the scriptures. 
Bhasya. 

The presence of the UJcthya-hymns at the Skatdgnistoma is not indicated 
by the scriptures; hence they are set aside by the character of ‘ending 
with the Agnistoma which is indicated by the scriptures. In the ease in 
question, it is quite the reverse : It is the presence of the Gdyatrl verses that 
is indicated by the scriptures, while that of the Tristup and Jagati verses 
would be based entirely upon Inference; and hence these latter cannot set 
aside the Gdyatrl verse. 

SUTRA (22). 

The name (‘ GayatrI’) is inherent in the verses; hence it is 

ONLY INDIRECTLY (FIGURATIVELY) THAT IT COULD APPLY TO 
THOSE THAT ARE NOT IN THAT METRE. 

Bkdgya. 

Question — “It has been pointed out above that the term * Gdyatrl' ' is 
actually found in the sense of the particular number, in the text — ' Two 
Gdyatrls make one Jagati \ — What is the answer to this ? ” 
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-Answer — We have already said that ‘ Gayatri ' is a name that belongs 
to the verse inherently ; hence, because the -name is inherent in the verse, 
when it is found applied to a group of twenty-four syllables that form part 
of the Jagati, this application should be regarded as indirect (figurative). 
It is not right to attribute more than one meaning to a term, so long as it 
can be avoided. — -“On what basis does the figurative application of the 
name rest ? ” — It rests on the similarity of the size, — the size of one Jagati 
being equal to that of two Gdyatris-, it is in this sense that we have the 
assertion that ‘ Two Oayatris make one Jagati ’ ; just as we have in the 
assertion— ‘ Two Kauravas (residents of Kura ) make one bdhika (resident of 
the Punjab)’. 

In fact, the assertion quoted by the Opponent is for the purpose of 
eulogising the two Gayatri verses. — 44 How so ? ” — It is laid down that 
‘The initiation of the Vaishya should be done with two Oayatris ’ ; — this 
appears to be an improper assertion; because the initiation of the Vaishya 
should be done with the Jagati , — as the Vaishya has been declared to 
be 4 Jdgata ’ (related to Jagati). Hence the meaning of the sentence is that 
4 what is done with two Gdyatris is as good as done with the Jagati ’ this is 
what is meant by the assertion that 4 Two Gdyatris make one JagatV. 

Thus it is found that what has been urged is no reason for taking the 
term 4 Gayatri ’ as denoting number. 

StJTRA (23). 

“But there is a distinct declaration tIF this is urged— 
[then the answer is as in the next Sutra). 

Bhasya. 

44 What has been just said may be urged in the case where the term 
4 Gayatri ’ is used by way of reference ; what would be the explanation where it 
appears as an Injunction (where it forms part of the predicate), — as in the text 
‘Three Anustups make four Gdyatris ’ . — 4 What difference does the word 
appearing as Injunction make ? ’ — The difference is this : when a word 
appears as Injunction, there is action in accordance with it; and as a matter 
of fact, it is not possible to make four Gayatri verses of three Anustups ; what 
can be made are only four times twenty -four (the number). Thus the term 
4 Gayatri ’ in this case must stand for the number.” 

Our answer to this is as follows : — 

SUTRA (24). 

It has been already explained. 



It is only in the one instance cited that the term 4 Gayatri ’ may denote 
rmrnber ; it is not found to do so anywhere else. — 44 If the term is not 
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denotative of number, how has it become so denotative in the instance 
just cited?” — The answer to this is that such injunction (or predication) 
is done figuratively also ; for instance, in common parlance, people- say — 
‘Make lions of these lumps of flour ’ ; in Vedic literature also, we find such 
assertions as — ‘They worship with Prsthaa ’ ; — now, because in the one 
instance cited, the term ‘lion’ is found used in the sense of the figure of the 
lion, it does not follow that the term ‘ lion ’ is denotative of that figure ; or 
the term ‘ prstha ’ is denotative of mantra (because in the one instance 
cited, it is found used in that sense)'. — Even when a term indicates some- 
thing figuratively, such indication is not something which is not expressed 
by the term at all, because it is while the term denotes its own direct meaning 
that it indicates the figurative one also ; if it were to abandon its direct 
denotation, it would not do any indicating at all. 

Thus then, this reason also does not prove the conclusion desired by the 
Opponent. 

STJTRA (25). 

If the teem ‘GayatrI’ were taken as denoting the 

NUMBER, THEN THEBE WOULD BE AN OPTION AT THE 

Primary Sacrifice, 

Bha§ya. 

At the Primary Sacrifice — of the Darsha-Purnamasa — there would he an 
option if the term ■* Gdyatri ’ were to be taken as denoting the Number. In 
connection with that sacrifice we read — ‘Gayatryd parteadfvyat* j[‘ He should 
wear it with the Gdyatri ’] ; such being the assertion, there would be an 
-option between the * Ajukota ’ mantra (Rgveda, S. 28. 45) {which is in the 
Gdyatri-metre] and the group of twenty-four syllables obtained by deleting the 
remaining syllables of the Jagati ; — and when there is option, then, in one 
case* the Ajuhoia-mantra would be rejected ; which cannot be proper, so long 
as it can be avoided, 

For this reason also the term * Gdyatri ’ cannot stand for the number. 
StJTRA (26). 

“Inasmuch as the verse has been laid down as an 

ACCESSORY, IT COULD NOT BE AS STATED ” } —IF 

this is urged [then, the answer is as in 

the next Sutra]. 

Bha§ya. 

Says the Opponent — “ There can be no option at the Primary Sacrifice ; 
— why ? — because the verse lias been laid down as an accessory ; {ts a 
matter of fact, in connection with the Primary Sacrifice, it has been 
accepted that it is the (Gdyatri) verse that is to enter into the performance ; 
— it is verses that have been laid down as the Sdmidhem-mantras ; under 
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the circumstances, if one were to do the ‘wearing’ without the verse, the 
character of having the verse for its accessory would become set aside. It is 
for this reason that at the Primary Sacrifice, the ‘ wearing’ would, in all 
cases, have to be done with the ‘ Ajuhota ’ verse; so that the ‘wearing’ 
would be done with the * GayatrV, and the character of having the verse for 
an accessory would also be maintained. [So that there would be no option].” 

StJTRA (27). 

The same then should be* the case with the Ectypal 
Sacrifice also. 

Bhaspa . 

With the Ectypal Sacrifice — i.e. with the Brhaspatisava in question— 
also, the case should be the same as with the aforesaid Primary Sacrifice, — 
that is, at the Eetype also, it has been accepted, on the basis of the General 
Law of the Archetype and the Eetype, that the performance has to be done 
with verses ,* hence there also, if verses (and not mere numbers) are employed, 
the Ahan-offermg would be done with the Gayatri, and the character of 
having the verses for accessories would become maintained. — Hence it 
follows that there need be no deletion of syllables (in the Jagati). 

S0TRA (28). 

And the presence oe the quality is over the whole. 
Bhaspa. 

The term ‘ and ’ here is used in place of * but ’ ; in several cases ‘ and ’ 
is used in place of * but’ ; e.g. in the expression ‘ Kihcha (and) iha bkavati ’ 
(which really means ‘ Kintu (but) iha bhavatV). 

The quality — i.e. the number Twenty-four — is present over the whole - — 
i.e. over the entire Ajuhota-verse, — not over a part of it; hence 
when that verse is used, the character of having the verse for. its accessory 
becomes maintained, as also the Number. As regards the Brhaspatisava, 
though the number * Twenty-four ’ may be present in parts of those (Jagati 
verses) that are admissible into it by the General Law, — yet, if the 
number is taken up in that form (as subsisting over parts of verses), the 
character of hanjmg v&rses as accessories is not preserved ; it is preserved if 
• original Gcuyat/ri verses are brought in. — From this it follows that if the term 
*' GayatrV were denotative of Number, it would not be possible to bring in 
the original Ga/yat/ri verses. 

Some people set up the following explanation of the Sutra, — The man 
who holds the term ‘ Gayatri ’ to be denotative of Number should be asked 
the following question : — Why do you restrict yourself to the number 
(twenty-four) as subsisting in the syllables only ? Why do you not take in 
the number as subsisting in other things, — such as cups and ladles, for 
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instance? As for the text, it appears in the most general form — ‘This 
Ahan-offering is connected with Gdyatri ’ ; — and if the term ‘ Gdyatri ’ denotes 
the quality of Number, this must refer to the number of all things (not of 
the syllables only) [Hence if the number of syllables in the Jagati is to be 
reduced to twenty-four, by deletion, then the number of all other things also 
should be made twenty -four]. 

StJTRA (29). 

“ It cannot be as urged, as what we have put forward, is 

A WELL-ESTABLISHED FACT ” — IF THIS IS URGED [tlieil 

the answer is as given in the next Sutra]. 

The Opponent might argue as follows : — “ It is reasonable to admit only 
that meaning of the term ‘ Gdyatri ’ which is well-established, well-known ; 
and the term is so known to be denotative of the number (twenty-four) 
as subsisting in syllables only,— -not as subsisting in all things. This is the 
reason why we have not admitted the number as subsisting in all things 

This argument should be answered as follows * 

StJTRA (30). 

It should be so in the case in question also. 

. Bhasya. - ■ 

Just as the term * Gdyatri ’ has been found to be used in the sense of the 
number of syllables only, — similarly it has been found to be used in the sense 
of verses only (of twenty -four syllables), not in that of any other thing, 
or of any prose-piece (of twenty-four syllables) ; and just as (in your case) 
being found to be used in connection with the number of syllables only, it 
is not recognised as applicable to things other than syllables, — similarly, 
inasmuch as it has been found to be used in the sense of verses, it cannot be 
righttb apply it to things other than verses. 

Says the Opponent — “ Though the term ‘ Gdyatri ’ denotes verses, — even 
so, there should be deletion of syllables. — Why so ? — Because of the 
conditions of the Archetype ; as a matter of fact, by virtue of the General 
Law relating to the Archetype and the Ectype, the verses that are 
admissible at the Bfhaspatisava are those in the Triptup and the Jagati 
metres, — which are what are used at the Archetype ; and they do not 
become abandoned (if these same are used after deleting all the syllables 
except twenty -four) i these parts of the Jagati and Tristup verses are quite 
capable of being spoken of as ‘ Gdyatri ’ on the basis of the similarity in the 
number of syllables. In this manner, both the injunctions become followed, 

that relating to the Archetype as well 1 as that relating to the 

■: Ectype.” 

The answer to this is given in the following Sutra 
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SUTRA (31). 

If, even m a case where thebe is no doubt, the matter •were. 

TO BE DETERMINED BY THE CONDITIONS OF THE ARCHETYPE, 
—•THEN THE SAME MIGHT BE THE CASE WITH THE 
TERM ‘ SHABA ’ ALSO. 


Bhasyd . 

If, even in a case where there is no doubt, — no uncertainty at all, as 
regards the exact signification of the term ‘ Gayatri ’ as enjoined, — the 
term ‘ Odyatri ’ were to be taken as denoting what is not-Gayatri, — then, in 
the case of the injunction of ‘Shara* as the 'Grass’ to be used, — the term 
‘ Shara ’ might be assumed to stand for Kusha, and the Grass used, 
in accordance with that Injunction, might consist of Kusha itself. — Or some 
difference between the two cases should be pointed out (why the assumption 
is possible in one case and not in the other). 

StJTRA (32). 

“ Actual usage is found [to be the discriminating factor] ”, — 
if this is urged— [ then the answer is as given in the 
next Sutra], 

Bhasya. 


“The discriminating factor is found in the shape of actual usage ; as a 
matter of fact, the terra * Gayatri ■ has been actually found to be used as 
denoting the number ‘Twenty-four’ as subsisting in syllables, — in the text, 


‘ Two Gdyatris are one JagatV. It is on this basis that we make the said 
assumption.” 

SUTRA (33). 

The same should be the case with ‘Shara’ also. 


The term ‘ Shara ’ also is found to be used in the sense of kusha, in the 
text, ‘The kusha- forest is sham-forest itself’. 


SUTRA (34). 


. “This is figurative” — if this is urged [then the answer is as 
in the next Sutra], 

Bha§ya. 

Says the Opponent — “In the sentence quoted, the term ‘ Shara ’ has 
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forest ’ asserts is similarity (between the Kusha and the Shara) in the matter 
of length and thickness of the blades ; and the word ‘ Shara ’ is really used 
in its own primary sense ; if it renounced its primary meaning, how could 
it signify anything ? Henee it follows that the term * Shara ’ is here used 
in the sense of the Shara-grass itself, not in that of the Kusha-grass .” 

SUTRA (35). 

The same should be tite case with the other sentence also. 

Bhdsya. 

The same should be the case with the other sentence also— i.e. the sentence 
‘ Two Oayatris are one Jagati ’ ; here also the term * Oayatri * has been used 
figuratively, as already explained before; that term also, while denoting its 
own primary meaning (the verse), brings about (figuratively) the notion of 
what is similar to it. Henee the term is used in the sense of verses, not in 
that of number. From all this it follows that the term * Gayatri ’ does not 
denote the number ( Twenty-four ); and hence there need be no deletion of 
syllables (of the Jagati and Tristup verses). 

SUTRA (36). 

The term cannot apply to any part of a verse only ; as the 

SENSE IS NOT COMPLETE. 

Bha§ya. 

If only a part of the Tristup or Jagati verses is taken, the sentence 
remains incomplete; and no sense can he expressed by an incomplete 
sentence ; — while it is for the expressing of a sense that Mantras are used ; 
so that the use of the Mantra itself would be futile. — Hence it follows that 
the term 4 Gayatri ’ cannot apply to what are only portions of the Tristup 
and Jagati verses, — and that at the Brhaspatisava only those verses are to be 
introduced which are inherently in the Qdyatri-metre. 


End of Pada Hi of Adhydya VIII. 



ADHYAYA VIII. 


PADA IV 


Adhikaraija (1) : The term c Darvihoma ’ is the name of 


SUTRA (1). 


Darvihoma 1 should be regarded as the name of a Sacrifice. 

BECAUSE OF THE PRESENCE OF THE TERM ‘ HOMA \ 


Bha§ya. 


There is the text — ‘ Yadekaya juhuyat darvihomam kurydt ’ [‘ When one 
offers one oblation, he performs the Darvihoma 

In regard to this term ‘ Darvihoma ’. there arises the following question — 
Does this contain the injunction of an accessory (meaning ‘ Homa', oblation, 
to be offered with the ‘ Darvi\ Ladle) ? Or is it the Proper name of an act 
of ‘ offering’ ? 

The answer to this question is as follows: — Darvihoma should be 
regarded as the name of a Sacrifice, — i.e. the proper name of a particular 
act why ? — because of the ’-presence of the term * homa ’ ; we find the term 
* homa ’ in the compound * Darvihoma ’ ; in fact, that term forms the 
predominant factor in the compound,— the term * darvV being the subordi- 
nate factor; — and Homa (oblation-offering) is an act . 

Or the term ‘ homasamyogdt ’ (of the Sutra) may be taken to mean ‘ be- 
cause of the mention of the act of oblation-offering by the term juhuyat, offers 
an oblation’ (in the text) ; the term ‘ juhuyat ’ clearly speaks of an act ; and 
the phrase ‘ Yadekaya juhuyat' is made up of that term. 

Thus the conclusion is that the term is the name of an act. This con- 
clusion remains uneontroverted for. the present [and is going to be contro- 
verted by the Pwvapaksa set forth under Su. 5 below]. In the meantime, 
we proceed to consider another matter (connected with the Darvihoma). 




Adhik ARANA (2) : The term ‘ darvihoma ’ is a name appli- 
cable to * Vedic 5 as well as ‘ N on-vedic ’ acts-. 


SUTRA (2). 


rPuRVAFAKRA]-— “The N AME ^SHOULD BE TAKEN AS APPLICABLE TO 

‘Ordinary’ (Non.vedic) acts; because the performer 

HAS BEEN SPOKEN OF THROUGH THAT TERM.” 


If the term ‘darvihoma' is the name of an act, then there arises the 
question — Is the term ‘ darvihoma ’ the name of ordinary (Non-vedic) acts 
laid down in Smrtis,— such, for instance, as the A?taka and the like T— Or is 
it the name of all acts, Vedic as well as Non-vedic ? 

On this question, the Purvapaksa view is as follows “ The name should 
be taken as applicable to Non-vedic acts; the term ‘darvihoma’ shbuld be 
regarded as the name of ordinary, Non-vedic , acts ;-why 1-because the 
performer has been spoken of through that term ; the performer of the acts m 
question is spoken of by means of the term ‘ darvihoma in the following 
text -‘Shininam ddrvihomiko brahmanah; ambasthdndm darvihomiko brah- 
manah' The Darvihomiha Brdhmana among the Shini-people ; the Darvi- 
homiha Brdhmana among the Ambastha-people’]; as a matter of fact, when 
a man does an act, he is called after it; e.g. the man who does the lopping 
is called the ‘lopper % the man who does the cooking is called the ‘.cooker ’ 
hence if the term ‘ darvihoma * is the name of the A?takd and such acts, 
then alone can the performer of these be called * ddrvihomika’ . From this 
it follows that the term in question is the name of ordinary (Non-vedic) acts ” 


SUTRA (3). 


[SlDDHANTA] — In REALITY, IT SHOULD BE TAKEN AS THE NAME OF 
ALL ACTS ; BECAUSE IT IS FOUND APPLIED TO THE 


The term in question should be taken as the name of all acts — Vedic as 
wall as Non-vedic why 1— because it is found applied to the * Vastu-homa ’ ; 
iq the following text the name is found applied to the Vastu-homa, which 
is a Vedic act : — ‘ Yad&kaycL juhuyat darvihomam kuryat, puronuva- 
kyamanuchya ydjyayd juhoti sadevatatvdya ’ [where the latter half refers to 
the Vastu-homa}. 

Opponent — “ This text appears to show something quite to the 
contrary ; The sentence * Yadehaya fvhuyat darvihomam kuryat’ clearly 
indicates that what is spoken of here as ‘ darvihoma ’ is not the Darvihoma 


Hi 


ADHYAYA VIII, PABA IV, ABHIKAEANA (2). 1393 

itself [but that which may be regarded as such]. If the oblation spoken of 
were the Darvihoma itself, then it would be one and the same act spoken of 
by means of the two words; and in that case there would be no justification 
for the assertion that ‘ when one offers one oblation he performs the Darvi- 
homa’ [* Yadekayd, etc.’].” 

The answer to this is as follows : — If the name ‘ Darvihoma ’ is 
applicable to Non-vedic acts only, and not to Vedic acts, then even the 
‘one oblation’ offered could never be Darvihoma [as the Oblation-Offering 
is a Vedic act] ; and in that case it would not be right to assert that ‘ when 
one offers the one oblation, he performs the Darvihoma ’. Hence the asser- 
tion should be taken as indicative of the fact that Vedic acts also are 
Darvihoma. 

“ Even so, you point out only an indicative ; whence do you get at the 
direct admissibility ? ” ' 

The direct admissibility is got at from the fact of the term ‘ Homa' 
'being a general term (including Vedic as well as Non-vedic offerings). 

From all this it follows that the term in question is the name applicable 
to Vedic as well as Non-vedic acts. ’ 


Adhikarana (3) : The term ( Darvihoma ’ is the name of 
' c Homa’, oblation into Fire. 

SUTRA (4). 

IN BEAUTY, THE TEEM APPLIES TO ACTS ENJOINED THROUGH THE 
ROOT ‘ JUHOTI ’ (TO ©EPEE INTO FIRE) ; BECAUSE OF THE 
PRESENCE OF THAT TERM. 

Bhdsya. 

It has been settled that the term * DarvUwma ’ is the name of Vedic as 
well as Non-vedic acts. 

The question that arises next is — Is the name applicable to all acts — 
those enjoined through the root ‘ yajaii ’ (*to Sacrifice ’ ), as well as those 
enjoined through the root 'jvihati ’ to offer into Fire ’) ? — or is it applicable 
to only those enjoined through the root ‘juhotV (‘to offer into Fire’)? 

The Purvapakpa view is that, “it should apply equally to all”- 

In answer to this, the Siddhdnta is as follows: — It should apply to Homa 
(offering into Fire) only, — not to Sacrifice why ?— became of the presence of 
foot term ; ie. because of the presence (in the name) of the term ‘ Homa ’ j 
the term ‘Homa" (in * Darvihoma') signifies the act of offering into Fire, 
not that of sacrificing ; hence it could apply to the act of sacrifice only 
figuratively. — From this it follows that the term ‘ Darvihoma ’ is the name 
of the act of offering into Fire. 



Adhikarana (4): The term * Darvihoma 5 is not injunctive 
of an accessory. 

SUTRA (5). 

[Purvapaksa] — “The term should be taken as the name of a 

SACRIFICIAL ACCESSORY; AS IT CLEARLY LAYS DOWN A 
DEFINITE THING.” 

BM§ya. 

The P&rvapaksin argues against the conclusion arrived at (under Su. I ), 
which was left uncontroverted: — “It has been asserted that the term 
■ * Darvihoma ' 1 is the proper name of an act ; butthat is not so; as a matter of 
fact, it should betoken as the name of a sacrificial accessory; i.e. as enjoining 
a sacrificial accessory; — why so? — because it clearly lays down a 
definite thing ; the term is clearly understood as laying down a definite 
object,-— the term * Darvihoma ’ meaning * Homa ’ — ‘offering into Fire’ — 
* darvya ’ — ‘ with the Ladle ’ ; [so that it is the object, Ladle, that is clearly 
laid down as the instrument of the offering] ; in this interpretation both 
the terms — ‘ da/rvn ’ and * homa ’—retain their well-known signification.— From 
this it follows that the term contains the injunction of a sacrificial accessory.” 

. SUTRA (6). 

[Siddhanta] — Not so ; because, as regards Non-vedic acts, the 
‘ Ladle ’ used at them is already known through 
customary practice, and as regards Vedic 
acts, other things have 
been prescribed. 

BM§ya. 

It is not right to take the term as laying down a sacrificial accessory. 
— Why ? — (a) As regards Non-vedic acts, the Ladle to be used at them is 
already known through customary practice,— it being well known that the 
offering into Fire is to be done by means of the Ladle ‘which has its 
handle towards the root and which has its bark removed ’ ; and being well 
known, it does not need to be enjoined.— (6) Then as regards Vedic 
acts, other vessels and implements have been prescribed in connection 
with offerings into Fire,— such as the Sirova, the Ohcmasa and so forth; 
under the circumstances, if the Ladle (Damn) also were laid down for 
the same purpose, it would have to be taken as an optional alternative 
to them; which would be most unreasonable; because there is a direct 
44 ' 
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injunction of the Sruva and other implements — in such textp as ‘ Sruvena 
juhoti ’ (‘ One makes an offering into Fire with the Sruva*), while there is no 
such injunction of the Ladle ; so that in the case of this latter, the injunction 
could only be inferred. ' . 

StJTIfcA (7). 

Also because another implement is found mentioned. 

Bhasya. 

In connection with the Darvihoma we find an entirely different 
implement (other than the Ladle ) mentioned,— in the text, ‘ Bhutebhyas- 
tvetiurdhvam sruchamudgrkndti * [‘ Saying bhutebhyastvd , one holds aloft the 
Stub ’] [where the Sruh is mentioned as the implement to be used at the Ddrvi- 
homa ]. From this it follows that the name ‘ Darvihoma * is not injunctive of 
a sacrificial accessory. 

StJTBA (8). 

Similarly, in connection with Fire and the Offering- material 

ALSO (OTHER VESSELS HAVE BEEN MENTIONED). 

Bhasya. 

It might be argued that — “[if there are other implements laid down few 
the offering] the Ladle might be used in connection with the (a) Fire or (6) the 
Offering-material ; the compound * Itarvi-homa ’ being taken (a) as * Homa ’ — 
‘ Offering’ — ‘ Darvau ’— ‘ in the -Ladle’ (the Ladle being the receptacle of the 
Fire), — or (6) ‘ Homa* — ‘Offering’ — ‘ Darveh’ — ‘of the Ladle’ (the Ladle 
being the material offered).” 

Our answer to this is as follows '.—Similarly in connection with the Fire 
and Offering -material — also; i.e. just as the Ladle cannot be used as an 
implement, so also it cannot be used in connection with Fire or the Offering- 
material ; because as a receptacle for the offering, a different thing has been 
laid down, in the shape of the Ahavaniya Fire — in the text ‘ Tad ahavaniye 
juhoti — and as the Offering-material also, something quite different has 
been laid down, in the shape of the Cake and other things.— Thus the Ladle 
could not be used even for the purposes of the Fire and the Offering-material. 

StJTBA (9). 

The connection with the purpose has already been explained* 
BJiagya. 

It has been already explained by us that the purpose served by Fire 
cannot be served by anything else; for instance, it is Fire alone that can 
serve the purpose of burning, cooking and illumining ; no other thing can 
serve all this purpose ; hence the Ladle eould nev^r be laid down as serv- 
ing the purpose of Fire. ■■ 
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From all this it follows that the name * Darvihoma ’ should not be taken 
as laying down a sacrificial accessory; it must be taken as the name of a 
particular act. 


[This Adhikarana has not been taken as distinct from the preceding ones 
by Mandana Mishra.] 




Adhikarana (5) : The 4 Darvihoma ’ is an independent 
- act by itself. 

Bhdsya. 

It has been explained that the term e darvihoma ’ is the name of an 
act.— The question to be considered now is — Are the Darvihoma offerings 
independent acts ? Or do they borrow the details from other acts ? 

The PurvapaTcsa (A) view is as follows They are not independent 
acts ; — why ? — because no Procedure has been laid down in connection with 
them. As a rule, when an act has no Procedure laid down in connection 
with itself, it borrows the details from another act in connection wip 
which the Procedure has been laid down; — the Darvihomas are acts in 
connection with which the Procedure has not been laid down; — it follows 
therefore that they are dependent upon other acts.” 

“ This being so, the next question that arises is — On what aet are they 
dependent ?— In answer we have the following Sutra— 

StJTRA (10). 

“ It is the Procedure of the Soma-saorifioe that should be 

ADOPTED AT IT, BECAUSE OF * INDISTINCTNESS 

Bhdsya . . 

“ At it—i.e. at the Darvihoma — the Procedure of the Soma-sacrifice should 
be adopted ; — wh^ ? — because of indistinctness ; the injunction of the Soma- 
sacrifice is * indistinct ’ (in the sense that the Deity and the Offering-material 
are not mentioned in the injunction of the sacrifice itself, — as explained 
under 8. 1. 16) ; — and the injunction of the Darvihoma offerings also is 
‘indistinct’ (in the same sense), — appearing as it does in such forms as 
‘ Bhinne juhoti ’ (‘offers the Homa on breakage’);— hence, on the basis, of 
the similarity of these injunctions, the Procedure to be adopted at the 
Darvihoma should be that of the Soma-sacrifice” 

SUTRA (11). 

[Siddhanta] — Ik reality, it is not so; because of the connec- 
tion WITH THE SYLLABLE ‘ SVAHA ’ ; ALSO BECAUSE THE 
SYLLABLE ‘ VA§AT’ IS USED IK COURSE OF THE 
S03£A, THE OTHER IS PRECLUDED. 

Bhdsya . 

The particle * ’ (‘in reality ’ ) indicates the rejection of the view set 

. forfhptbove. _ 



ADHYAYA VHI, PAD A IV, ADHIKARANA (5). 1399 

It is not right to adopt, at the Darvihoma, the Procedure of the Soma- 
sacrifice ;— why ?- — because of the connection, with the syllable ‘ svdha ’ ; Darvi- 
homa offerings are connected with the syllable ‘ svdha — the mantras used 
being * Prthivyai svdha, * Antanksdya svdha “ What if that is so ? ” — 
Because the syllable * vdsat ' is used in course of the Soma-sacrifice, there is 
preclusion ; i.e. in course of the Soma-offering, the syllable used is ‘vasat\ 
'hence there is preclusion of the other; because both the syllables 
( £ svdha ' and f vasat') are expressive of the act of offering [and hence both 
cannot be used] : so that if the Procedure adopted is that of the Soma- 
sacrifice, the syllable used should be ‘ vasal' ; and in that case the men- 
tion of the syllable * svdha' would be meaningless. If the two syllables are 
regarded as optional alternatives, then too there would be this incongru- 
ity that each of the two would be rejected in one case or the other.— If, on 
the other hand, the Darvihoma offerings are regarded as independent acts, 
then there is none of all this incongruity. Hence it follows that the said 
offerings are independent acts by themselves. 

SUTRA (12). 

Because the terms are entirely different. 

Bha$ya. 

The term ‘juhoti ’ is entirely different from the term * yajati ’ ; — the 
Soma-sacrifice has been enjoined through the term * yajati', while the 
Darvihoma offerings have been enjoined through the term ‘juhoti'; — the 
transference of details has been held to be possible only in the case of in- 
junctions being similar; — hence for this reason also it cannot be right to 
adopt, at the Darvihoma, the details of the Soma-sacrifice. 

“But it has been pointed out that there' is this similarity in the 
two injunctions that both are indistinct'' 

The answer to this is as follows— While there is svrmlarity between the 
two on the ground of ‘indistinctness’, there is dissimilarity (or difference) 
on the ground of the term ‘yajati' being used in one case (and ‘ juhoti' in 
the other case); and it is only when a number of actions enjoined through 
the term ‘ yajati ’ are found to be ‘ indistinct that there is transference of 
details among them ; just as, though there is similarity among several sacri- 
fices on account of the offerings at all of them consisting of grains, yet at 
the Saurya, the procedure adopted is that of the Agneya on the ground 
of both these having only one deity. 

SUTRA (13). 

Also because we find texts indicative of the same conclusion. 

Bhasya. 

Inasmuch as we find indicative texts, it follows that the procedure to 
be adopted at the Dm'vihoma is not that of the Soma-sacrifflce : In 
connection with the Audumbarri-Homa, having laid down the use of the 
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syllable * svaha’, the text goes on to say, in relation to the sentence laying 
down Clarified ; Butter — ‘ Ghrtena dydvdprthivi aprnetyantcird hand jvhoti, 
amulat avasravayati, bhumigate svdhdJcaroti’ . — If the procedure of the 
Soma-sacrifice were meant to be adopted, the syllable to be used should 
have been laid down as ‘ vasat’ (which is peculiar, to the Soma), — not 
* svdhd\ 

Sutra (i4). 

[Objection] — “ The syllable ‘svaha’ is for the subsequent 

(MODIFIED) OFFERING, — LIKE THE NUMBER * SEVENTEEN HENCE 
THE ADOPTION OF THE PROCEDURE (OF THE SOMA) DOES 
NOT BECOME PRECLUDED MERELY BY VIRTUE OF 
THE INDICATIVE TEXT, — AS IN THE 
CASE OF THE ANIMAL.” 

BJidsya. 

T^fe Purvapaksir % answers the argument put forward (in the preceding 
Sutra) on the basis of the indicative cited — “It has been argued that 
in connection with the Audumbari-Homa, the use of the syllable * svaha ’ is 
found to be mentioned as a well -established fact, which indicates that 
the Procedure of the Soma is not to be adopted. — Our answer to tins is 
as follows : — The syllable * svaha ’ is for the subsequent offering, like the 
number * seventeen 1 '. — In connection with the Samidheni verses, the number 
seventeen, has been mentioned in an isolated sentence — ‘ Recites the 
seventeen Sdmidh&n* verses * ; and as all that is spoken of in an isolated 
sentence goes with the Primary Sacrifice, the said number seventeen 
has been taken as related to the Darska-Purnamam ; — but it becomes 
set aside by the number fifteen which pertains to the Iktrsha-Purnamasa 
by virtue of its Context ;■ — and consequently the number seventeen, (thus 
deflected from the Primary) becomes connected with the modified form of 
that Primary. — [Vide above, 3. 6. 9.] — Similarly, in the case in question, 
the syllable svaha has been mentioned in an isolated sentence-—' Offering- 
materials are offered to deities either with the syllable svaha or. with the 
syllable vasat ’ ; — as in the case of the Samidheni, this syllable becomes inclined 
to enter into the two Primary Sacrifices — Soma and Darsha-Purnamdsa ; — but 
becoming precluded therefrom by the syllable ‘ vasat ’, it becomes deflected 
from the Primaries to that extent and finds place in the other offerings. — 
Under the circumstances, the adoption of the Procedure of the Soma-sacrifice does 
not become ( entirely ) precluded, — as in the case of the Animal. — In connection 
with the Animal, the number seventeen having been declared, the Procedure 
of the Darsha-Puriuimdm does not become precluded, — because of the fact 
of the number ' seventeen’ being directly laid down in a text. In the same 
manner, in the case in question, inasmuch as the syllable ( svaha’ has been 
directly declared, the mere perception of the Indicative does not preclude 
the adoption of the Procedure of the Soma-sacrifice.” 

The term ‘punah’ (in the Sutra) has no significance (it is superfluous), 
— just like such expressions as ' Kimpunaridam ’ (‘ What to say of this ! ’). 
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SUTRA (15). 

{Answer to the above objection ] — -In beauty, it cannot be fob the 

SUBSEQUENT OFFERING ; AS *XT IS OF USE (AT THE PRIM A. BY 
SACRIFICE ITSELF) ; AND OF WHAT PERTAINS TO THE 

Primary, there can be preclusion only 

WHEN IT IS OF NO USE. 


Bhasya. 

It has been argued that the syllable ‘ svdha' is for the subsequent (modi- 
fied) offering.— But it is not so.— Why ?— Because it cannot be for the subse- 
quent offering , as it is of use ; as a matter of fact, it serves a useful purpose at 
the Primary sacrifice itself, — in connection with the Ndristahoma offerings, as 
also in connection with the two Parvana-honw offerings,— where th emantra 
used is ‘ Purnamasdya surddkase svdhd ’ (where the syllable ‘svdha’ comes 
in).— 0/ what pertains to the Primary, there can be preclusion only when 
it is of no use; if the syllable ‘svaha' were of no use at the Primary 
sacrifice, then alone could there be preclusion, by virtue of the isolate 
sentence, of the syllable ‘vasaV at the modified offering,— which latter 
syllable would come in at it as pertaining to its Primary Originate, 
the syllable ‘ svaha ’ would displace the syllable ‘ vasat' at the raocuneu 
offering, only if that syllable could not be used at the Primary saenhee 
itself] ; 4s a matter of fact however, it does serve a useful purpose at i ; 
hence it cannot be regarded as being for the subsequent (modified) offering. 
—And when it is not for the subsequent offering, then the text quo e 
* Bhumigate svahdkdroti ’— does become rightly indicative of the fact that 
the Procedure of the Soma-sacrifice has no place at the Darvihoma 
offerings. 

SOTEA (16). 

[Objection] — “ At the Pbimaby sacbihce, it would not find a 
place if this is urged [then the answer is as in the 
next Sutra]. 


Bhasya. 

Says the Opponents If your view is that the syllable ■ ■ ^ot 
Hnd plLe in the Naristahomas or in the Panav^-hom os.-then, it would 
-t hC^le for that syllable to find 

when this latter is performed in connection w _ ‘ . , . , ttpr 

and there also the syUabl. w»uW ^*££5*^ without 

has been laid down in connection with the ' 77/ P a 

> • ■ i t. -fnllnwinff text — ‘ Dvyaksaro vasawaran, em 

any qualification, in the follow “* th e syllable six* 

vai pmjapatU, it has been menl «m«f; the 

also h» been ‘"joined; that is why of this 

Utter weTav^the Injunction.-In fact, the sentence ■ Nasya yajno 
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vyathate prajapatau yajnena pratitisthati ’ (where 4 prajapati ’ stands for 
the syllable * vasat ’ ) serves to set aside the syllable * svdha ’ which would 
come in only by virtue of being mentioned ; because, in the case of mere 
mention, the injunction is purely inferential, and as such is set aside by 
an Injunction which is direct. — If then the syllable 4 svahd ’ cannot find place 
at the primary, then it must find room at the subsequent (modified) 
sacrifice.” 

StJTRA (17). 

[Answer] — It has been already explained that when there is a 
CONFLICT, WHAT COMES LATER IS WEAKER.. 

BMsya. 

The answer given to the above objection is as follows It is not right 
that the syllable 4 svdha ’ should be taken as. set aside by the syllable 
‘vagap y . — Why? — Because it has been explained (under Su, 3. 3. 14) 
that whenever there is a conflict among Direct Assertion and the 
other means of determining subsidiary character, that which comes later is 
weaker than that which has gone before now, in the case in question, 
there is oonfliet between ‘Syntactical Connection’ and ‘Context’, — the 
Context indicating the syllable ‘ vasat ’ , while the syllable ‘svahd'’ would 
come in by virtue of its being syntactically connected with the words of the 
Mantra used at the Ndristahomas and Syntactical Connection is always 
stronger than Context, — “ The syllable ‘vaaat’ signifying the act of 
giving away may be used after the syllable ‘ $vahd\ ” — But the uttering of 
the syllable ‘ svahd ’ does not accomplish the offering ; how can the syllable 
1 svahd \ which has not been laid down as meaning, offering, serve . the 
purpose of bringing about the offering ? Even if it were laid down as 
meaning offering, how could the offering-material be offered to the deities 
by means of the syllable 4 svahd ’ or ‘ vasat ’ ? — “ Inasmuch as both the syllables 
— svahd and vasat — have been laid down in connection with the Primary sacri- 
fice, what is said in reference to no particular sacrifice becomes meaningless.” 
—It is for this reason that we say that ,it would serve the purpose of 
laying down the fact of the two syllables (‘ svahd ’ and ‘ vasat'’) signifying the 
act of offering. — From all this it follows that the Darvihoma offerings are 
not the modifications of the Soma-offering . 

StJTRA (18). 

[P0RVAPAK§A (B Or, the details of these would come 
FROM THE ‘ I§TT’ ; AS THESE DETAILS ARE ALREADY OPERATIVE, 
THEIR INJUNCTIONS WOULD BE THERE.” 

Bhdsya. 

The particle 4 vd\ ; 1 or ’* indicates the^taking up of another view. 

44 The term 4 Tachchodanah ’, ‘ Details of these’, stands for the Darvihomas ; 
the meaning is that the details of procedure that would be adopted at the Darvi- 
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ho mas would be just those subsidiary Romas that form part of the Darsha- 
Putnamam . — ‘What are those?’ — They are the Ndristahomas . — ‘Why 
should these be adopted ? ’ — Because these are the Homas that are already 
operative ; that is, these Homas are found to be operating in all ' Isti' , 
as well as in all ‘ Pashubandha’, sacrifices; and when a feature has been 
actually seen with an act in most cases, it is inferred to be there even when 
it is not actually seen; for instance, when a man has been seen to do good 


to others in many cases, it is he who is inferred to have done the good 
that has been done by some unknown man.— For this reason the 
Ndristahomas should be adopted at the Darvihomas 

SUTRA (19). 

“ Also because of the force of words.” 

Bhdsya. 

“ There is also the force of words , — in the shape of the similarity of 
Injunctions of the Darvihomas and the Ndristahomas ; the injunction of Homa 
at the Ndristahomas is in the form ‘Ndristdn juhoti', while that of the 
Darvihoma is in the form e Bhinrie juhoti ’ — and through this similarity of 
Injunctions, there should be adoption of the details.” 

‘ SUTRA (20). 

“Also because we find texts indicative of the same 


Bhdsya. 

“There is a text also which points to the conclusion that the Darvi- 
homas derive their details from the Narisfahoma §. — ‘What is that indi- 
cative ? ’ — In connection with Agnihoira we read — ‘ Yadi Icito' vapady eta antah- 
paridhi ninayW ['If an insect should fall in, it should be put under the 
Paridhi'] ; — again in connection with Agni, we read — ‘ -Antarvadi tisthan 
sdvitrdni juhoti * [‘Standing within the Altar, he offers the oblations to 
Savitr ’] ; — the Paridhi as well as the Altdr, being of use at the Primary as 
well as the Subsidiary sacrifices, are parts of the Ndrisfahorm ; so that what 
has been declared in the two texts just quoted would be possible only if the 
details of the Ndristahomas were operative, — Hence it follows that the 
details of the Ndristahomas are to be adopted at the Darvihomas .” 

SUTRA (21). 

[Answer to Purvapaksa (B) set forth in Su. 18] — What has been 
CITED AS INDICATIVE OF DETAILS CANNOT BE SO INDICATIVE.; 

AS IT IS THE ABSENCE OF THE DETAILS 
THAT IS THE REASON, 


What has been cited as indicative of the adoption of the de 
; Ndristahoma cannot be so indicative; that is, it does not f 

I ■ : 1 
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it has been cited to prove.— Why - so ?— Because it is the absence of the 
details that is the ‘ reason ’ ; that is, in connection with the Tryambahas, 
it has been thus declared— ‘ They say that Tryambahas are unstable ; 
fuel and grass are not got together ; the Prayaja - sacrifices are not offered ; 
the Samidheni verses are not recited this text, having declared the 
unstable character of the Tryambahas, puts forward the absence of , 
fuel and the rest as the reason in support of that declaration: If the 

Naristahomas were to find room in the Darvihomds , — then the Fuel, the 
Grass and the SamidKeni s would all be present at the Tryambahas, as all these 
three are of use at the Primary as well as the Subsidiary sacrifices. And in 
that case the absence of these, being non-existent, could not serve as a reason 
for the declaration in question.— For this reason the Naristahomas cannot 
find room at the Darvihomas. 

SUTRA (22). 

“It may be an injunction,” — if this is urged [then the 
answer is as given in the following Sutra}.. 

Bhasya. 

The Opponent argues — “If you think that what has been cited is not 
an indicative, then why cannot it be taken as an Injunction ?* The Fuel 
and the rest being admissible on the ground of the Naristahomas being the 
required Primary, the text that prohibits the use of these, 'being regarded 
as an Injunction, would lay down something not already known. If it 
were a mere reference, it could not lead to any activity, and as such, would 
serve no useful purpose.” 

This assertion having been made, the author refutes it in the following 
Sutra — ‘ 

SUTRA (23). 

That cannot be; as it is supplementary to another 
Injunctive Sentence. 

Bhasya. 

The sentence in question cannot be an Injunction. — “ Why ? ” — Because 
there is another text which contains the Injunction — viz. ‘ Adityam charum 
nirvapSt punaretya grhesu ’ [‘Returning to the house, one should offer 
Cooked Rice to Aditi' ]; and the sentence in question is supplementary to 
this Injunction.— “ How do you know that?” — Because the Injunction 
just quoted stands in need of what is said in the sentence in question. 
After having declared the defect in the sentence — ‘ The Tryambahas are 
unstable’, the text goes on to say ‘Returning home, one should offer 
Cooked Rice to Aditi, — this is 1 Aditi, — this is stability, — inasmuch as it is 
herein that Aditya rests.’ It is clear from this that the offering to Aditi 
has been enjoined for the purpose, of remedying the said defect of 
unstability ; the two sentences therefore are* construed together. In 
between these two sentences come in all those sentences that speak of “ The 
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Fuel and Grass, etc.” ; and it is only reasonable that these latter also 
should be construed with, — and taken as supplementary to,—- that same 
Injunction. Under the circumstances, if these were taken as Injunctions, 
they would have to be separate sentences ; and this would militate against 
the aforesaid syntactical connection among the three sets of sentences ; and 
it would also involve the incongruity of interrupted (far fetched) construc- 
tion. As a matter of fact also, the sentences in question have no injunctive 
force, being as they are in the form of reference (mere description).— -For 
these reasons, these sentences cannot be regarded as Injunctions. 

Question — “ What is the reason that, though both the sentences are 
equally indicative in their character, that speaking of ‘ under the Paridhi ’ 
is not regarded as proving anything, while the other one is accepted as an 
effective proof ? ” 

Answer — This difference between the two sentences, we shall point out 
later on (towards the end of this Adhikarana). 

SUTBA (24). 

[POrvapak§a (C)] — “The Procedure that should come in should 

BE THAT OF THOSE SACRIFICES AT WHICH THE HOMA IS 
OFFERED INTO THE OTHER TWO (FlRES) ; AS 
THERE WOULD BE NO INCONGRUITY 
INVOLVED IN THIS.” 

Bhdsya. 

“ The Procedure to come in (to the Darvihomas) should be that of those 
Sacrifices at which the Homa is offered into the other two Fires, — i.e. that of 
the Patnisarhyajas. — Why so ? — Because there would be no incongruity involved 
in this, — such as has been pointed out (in Su. 21) in the case of the adoption 
of the Procedure of the Naristahomas', as in this latter case it was the 
« absence pf the details ’ that was the ‘ reason As for the Patnisamydfas 
on the other hand, the * Fuel and the Grass ’ and the * Sdmidheni verses ’ do 
not form part of them at all ; and hence there is nothing incongruous in the 
mention of their absence. These also are Sacrifices that are already operative , 
and these also have been enjoined through the root ‘juhoti ’ (reasons urged 
in Su. 18, in favour of the Naristahomas) ; — the injunction being in the 
form ‘Saha patnya. juhoti — From all this it follows that the Procedure 
to be adopted should be that of the Patmsamyajas.” 

SUTRA (25).. 

[Answer to above Purvapakga, (C)] — At that Sacrifice, Grain- 
offerings HAVE BEEN ENJOINED,— AND TlfESE WOULD HAVE 
TO BE ADOPTED ON THE CORRESPONDING OCCASIONS, 

Bhdsya. 

What has been .asserted above cannot be right. — Why ? — Beoause at 
that Sacrifice — i.e. at the harvihorm — grain-offerings have been laid down — 
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viz. ‘The Cake at the Tryambakas, Karambha-vessels, Rice’ and so forth; — 
and these would have to be adopted on the corresponding occasions ; i.e. these 
grain-offerings occupying the same position (at the Darvihoma) as the 
Clarified -Butter-offerings (at the Patnisamydjas) would have to take in the 
characteristic details of -the Clarified-Butter ; and yet it is not possible to 
carry out these details in connection with the grain-offerings; in fact, even 
if they were carried out, they would serve no useful purpose; so that the 
■General Law (of the Ectype being performed like the Archetype) would be set 
at nought. Thus it is clear that there is no need for the details of the 
Patnisamydjas to be adopted at th e-Darvihoma. As for the Yaj'yd and the 
Anuvakyd , they could be carried out by means of another Mantra, and the 
purposes of the syllable ‘vasat ’ would be served by the syllable ‘ svdhd ’. 

STJTRA (26). 

[PtfRVAPAK^A (D)]— -“On account of the Indicative, the 

PROCEDURE TO BE ADOPTED SHOULD BE THAT OF THE 
. SUBSEQUENT ‘ HoMAS 

Bhasya . 

“The Procedure to be adopted should be that of the Pistalepa-homa 
and the Phalikaraiux-homa ; — why?— on account of the Indicative ; i.e. 
because of the common factor of Grain-offerings ; so that this view is not 
open to the objection urged against the case of the Patnisamydjas,--r~v?here 
it has been pointed out that the details adopted woxrld serve no useful 
purpose. Because in this case, the details connected with Grains,—- such as 
cooking and the rest— could certainly be carried out. — Hence it is the 
Procedure of these two Homas that should be adopted at the Darvihoma ” 

StJTRA (27). 

[Answer to Purvapak§a (£>}]— But these two (Homas) are of 

THE NATURE OF ‘DISPOSAL’; HENCE THE ‘ DARVIHOMA ’ 
CANNOT BE REGARDED AS THE ‘ MODIFIED 
FORM’ OF THESE. 

Bhasya. 

Bui — what has been suggested cannot be accepted ; — why ? — because 
the said two Homas are of the nature of * Disposal offerings ’ ; while the Darvi- 
homas are ‘ Principal offerings ’ ; the difference between them therefore is 
immense; while transference of details between sacrifices has been held to 
be based upon similarity. 

It has been argued that the details relating to the grain-offerings can 
be carried out. But as a matter of fact, being of the nature of ‘Disposal 
offerings’, the two Homas in question cannot serve to indicate the 
transference of cooking and such other details.' Hence for that same reason 
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it is not possible for the Darvihoma to have these two Homos lox their 
original Archetype ; nor would it be right (even if it were possible). 

Hence this (fourth) Purvapaksa view also is not right. 

Thus it is found that the Darvihomas cannot borrow the details from 
any other sacrifices. Hence it follows that they must be regarded as 
independent sacrifices by themselves. 


SUTRA (28)! 

When thebe is a commingling of conflicting indicatives, it 

FOLLOWS THAT THEBE IS NO TRANSFEEBNCE OF DETAILS ; 
BECAUSE INJUNCTIONS ABE INHERENTLY RESTRICTED IN 
THEIB SCOPE, AND HENCE WHAT THEY ENJOIN 
CANNOT BE TRANSFERABLE ; SUCH 
TRANSFERENCE IS PERMISSIBLE 
ONLY WHERE THERE IS A 
DISTINCT DECLARATION 
TO THAT EFFECT. 

Bhasya. 


Question ,■ — “ Where there are indicatives in support of both sides, why 
should it be concluded that there is to be no transference of details ? ” 

Answer — When there is a commingling of conflicting indicatives, it is not 
right to accept the transference of details in accordance with these indica- 
tives ; — why 1 —because the injunctions are inherently restricted in their scope ; 
as a matter of fact, the text of the Injunctions is such as limits their scope ; 
some injunctions are found in connection with the Darsha-PitrTjininllsa, and 
some with the Soma ; hence what they enjoin cannot be transferable ; if they 
are transferred to any act other than that in connetion with which the 
Injunction is found, then the * context’ becomes annulled. It is for this 
reason that it is concluded that there is to be no transference or borrowing 
of details from any other sacrifice (in the case of the Darvihoma). 

Question — 5 ‘ Is this then the universal rule that there is to be no trans- 
ference of details at all ? ” 

The answer to this is that Transference is permissible only when there is 
a distinct declaration to that effect ; e.g. in the case of the marrage-rites of the 
Rasprabhrts. — In cases where there is no such declaration, the acts in 
question must be regarded as independent. 

Question — “What is the answer to the two indicatives that have been 
quoted (under Su. 20) — (a) ‘If an insect fall in, etc.’, (6) ‘Standing within 
the altar, etc.' ? ” 

Answer — Inasmuch as these assertions have no reason in their support, 
they have to be taken in a figurative sense, — * Antahparidhi ’ being taken as 
standing for the place of the Paridhi, and * Auntarvedi ’ for the place of the 
altar, — because neither tlje Paridhi nor.the Altar is actually present (at the 
Darvihoma). Just as in the case of such assertions as 4 rajani me leanduyati ’ 
/:(‘The Paint is itching ’), * tilaho rm spandate ’ (‘The mark on the forehead is 
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throbbing 5 ),— when there is no paint , nor the forehead-mark, the terms 
‘paint* and ‘forehead-mark’ are taken as figuratively standing for the .spot 
where they are generally found. 

[This last Question and Answer has been taken by Maniana Mishra as a , 
distinct Adhikamna.} 


End of Pdda iv of Adhydya VIII . 
End of Adhydya VIII. 


End of Von. II. 


SHABARA-BHA§YA 

VoL n. 

PRELIMINARY INDEX. 


Abhigharana, no ‘Remnant’ or' 

* Another Vessel ’ with, 743. 

AbhyudayBsti, performed even when 
material prepared, 
1119. 

■ ‘ displacement ’ of Dei- 

ties at, 1112. 

f performed on Moon 

rising — with mate- 
rials prepared for 
deities of modified 
i#i, 1121. 

7 .■ if performed after pre- 

paration of part of 
material, — the rest to 
be completed without 
reference, to a Deity, 
1123 . 

Acquiring of Property — subserves 

Man’s purpose, 711 . 

Action, what subserves purposes of, 

709. 

,, things like Milking Vessel 
do not subserve purpose of, 

710. 

Agnavoiszuwa, takes details of Agnt- 
sottnya , 1370, 

Aghdm , actions like — are subsidiary, 
853. 

A dhikdranydya, 964. 

Agrdchit, observances of — during Rains, 
— come after Agnichayana, 9331 

Agnihotra-ndya, Agnihoira to be per- 
formed at its own time, 1033- 

Agnihotra, to be repeated at its own 
time, 1034. 

names like — are indicative 
of transference of details, 
1266. 

,, and other acts performed 
with consecrated Fire, 
931. 


Agniaormya Paehu, at — Procedure of 

D ar s h a-Pn r® a- 
mam adopted, 
1329. 

„ Vessels of Praydja 
and Anuyaja,— 
used at, 909. 

Agmstoma, to precede all sacrifices, 
940, 944. 

A han~off wring, connected with Odyatri 
through Mantras inherently ffdyaM, 
1380. 

Aghargana8, take details of Satra, 1367. 

Procedure of Dvddashdha 
adopted at, 1334. 

‘ Along with Branch ’ lays down tame, 
1108. 

Altar, sixth— is contingent, 843. 
AmcmohorMs, subsidiary to Sahgra- 
hdyanu&, 836. 

Animal-sacrifice, details of Agni- 
Botmya adopted at, 1330. 
Animal-Grroup-sacrifices, details of 
Ekddashina adopted at, 1332. 

Animal sacrificed to Agwt-Soma— 

' must be a goat, 1222. 

Anointing of Post, includes Engirdling, 
■903, . . ; 

Anticipation of accessories, 884. 

• Ho— of details at Ikvrsha, 

” 7 ' 893. ' 

Anuydjas, performed after Agni- 
Mdruta offerings, 822. 

Avaddna, includes actual offering, 902. 
AvaMrnl-Paehu, offered in XIncon- 
secrated Fire, 1215. 

Avahhftha, indicates transference of 
details of Soma, 1275. 
Bahiopommdna, verses added to— 
com© after Pasyaaa, 923. 

BaMMjd sacrifice, one whole Ulukhalo 
to be used at, 907, 
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Black antelope-skin, throwing of — is a 
disposed, 777. 

Bough-cutting, securing of Branch, the 
motive for, 765. 

Branch, throwing of — is a Disposal, 
not a fruitful act, 768. 

Bricks, are auxiliary to Fire, 927. 
Brhaspatisava is pari, of VdjapSya, 818, 
Breakage, Homa on — is auxiliary to 
Darsha-Purfmmdsa, 1142. 

Bringing in, is the motive for securing 
Clarified Butter, 748. 

Cake, when a portion becomes spoilt, 
another shoujid be brought in, 
1073. 

, , if Si'istakrt slice is spoilt, another 
slice shall not be cut, 1075. 

„ when whole burnt, expiation 
should be performed, 1083. 
Carving, oie., to be performed first over 
the Agn&ya offering, 947. 

Chaturhotr Homa, to be performed by 
one who has not installed the Fires, 
1204, 

Chtiriw. Bricks, to be put in Central 
Hearth, 929. 

,, „ to be put in before 

Lokcmprnd Brick, 
930. 

Clarified Butter in the Updbhrt , used 
at Prayajas and 
A nuydgas, 750, 

„ „ in the Upabhrl, mean- 

ing of pouring, 753. 

„ „ -offering^ not postpon- 

ed till after the 
' Soma, 958. 

Complementary Details bring about 
’transcendental Results, 727. 
Compulsory aots, performance of all 
details, not essential in, 1039. 
Conflict, cases of — between indications 
of Material and Deity, —transference 
of details determined by Material, 
1346. 

Cow’s stops — not the motive for 
bringing the cow, 733. < 

Curd-cup* offering is compulsory, 838. 
Curdled Bits, securing of — is the 
motive for putting curds into hot 
milk, 730. 


Curds and such things appertain to 
Compulsory, and Optional or Con- 
tingent Acts, 798. 

Daiva acts, 1216. 

Daksindgni, offerings into — not post- 
poned, 891. 

Darsha, only one performer at, 1016. 
Dareha- Purnamdea-nydya (A), 813. 

„ „ „ (B), 815. 

, „ „ not to be performed 

by one without three 
gotra-Rsis, 1006. 

„ and other sacrifices —Homa 
contingent on Breakage, 
etc., must be performed, 
1035. 

„ at — for AbhyudiMsti — there is 

displacement of details due 
to certain contingencies, 
1112 . 

„ Purncmdsa — no transference 
of -Archetypal to 
ectypal Saurya, 
1337. 

Daroihoma, name of an act, 1391. 

„ „ of Vedic and Un- 

vedic acts, 1392. 

„ of Homa, 1394. 

„ not injunctive of accessory, 

. ' ' 1395. ■ 

,, an independent act, 1398. 

Debts three — payment of — incum- 
bent on three Higher Castes, 1037. 
Details, transferred — are those of a 
particular sacrifice, 1321. 

Diksanlya acts like — are subsidiary 

to Jyotisfoma, 859. 

Disconnections in case of simul- 
taneous-— Option between * no Fee ’ 
and ‘ Entire Property ’ as Fee, 1146. 
Disconnection, in case of two — expia- 
tion to be that prescribed for the 
later one, 1148. 

„ of Vdgd.tr — ‘ Entire Pro- 

perty ’ given as Fee, 
1150. 

„ at Ahargatpx — all sacri- 

fices not to be repeated, 
1152. 

Dvadashaha, details adopted with dif- 
ferentiation, 1364, 
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Dvddashaha, details adopted at Triyrt- 
charu, 1372. 

„ details adopted at Sam- 
sttmyajna sacrifices, 1376. 

* Dvayoh pranayanti ’ — does not in- 
dicate transfer- 
ence of Details, 
1282. 

„ „ stands for Fetching 

of Fire at two 
middle parts of 
Cha.lu.rmd ay a, 
1285. 

Dung and Blood — not the motive for 
bringing of animal, 737. 

Ectypes to be completed on the same 
day, 960. 

„ of Sannayya and Agmsomiya 
offerings — to be put off till 
after the Soma-morifice , 962. 
of Soma-sacrifice — to come 
after Darsha Purnaindsa, 
963. 

' Bkabrdhmanani, etc.’, extends Injunc- 
tion to * Five offering Materials \ 
1245. 

; E Icabrdhmanah, etc,’, transfers In- 
junction and Commendation to 
Bkakapdla and Aindragna, 1249. 
Bhstdashina, animal-sacrifices — Proce- 
dure of Savamya adopted, 133. 
Embellishments of, restrictive, 783. 

„ subserve the purposes of 


Fire-installation — only one man 

entitled, 987. 

„ re-installation, — when Fire goes 
out, 1095. 

‘Five-Platter ’ offering is a distinct act, 
1097. 

is subsidiary to 
contingent 
Darsha, 1098. 
Forbidden acts, bring evil results, 1028, 
Fruit, no transference of, 1337. 

Gambling, subsidiary to sacrifices, 831. 
„ „ „ Rqgasuya, 833. 

„ to be done before AbhisSka, 


GorgaMratra, at— Kindling done of 
unconsecrated Fire, 1293. 
Gcvoamayana, at— -Initiation before 
Full Moon Day of Magha, 
1131. 

„ at— Procedure of Bhdha to 

be adopted, 1313. 

Goat, is the animal sacrificed to Agni- 
Soma, 1222. 

Gold-pieces, offering of — takes detail 
of Grain-offering, 1349. 

Holding , is auxiliary to Sacrifice, 927. 
Homa, what is, 785. 

„ in connection with Upanayana, 
performed in unconseerated 
Fire, 1209. 

Honey and Water take details of 
Clarified Butter related to Updth- 
shuydja, 1352. 

Husk, winnowing of — not the motive 
for Potsherds, 735. 

Initiation, complete, only after Dik- 
say&ya Isti, 935. 

„ continues for Twelve days, 
1129. 

: „ if put off, — connected restric • 

tions should be put off, 1135. 
Injunctions, of Performer, Place. 
Fire, and substance are restrictive. 


of Saerificer come before 
wearing of gold-orna- 
ment, 915. 

Engirdling included under ‘ Anointing ’, 
903. 

Expiation, performed, if Moon rises, 
1125. 

„ „ even when there 

are several or 
simultaneous dis- 
connection, 1145. 
Fire-installation — in connection with 
— ‘unmeasured 
wealth ’ stands for 
great wealth, 1193. 
„ „ ‘unmeasured’—* 

stands for more than 
1000, 1193. 


Introduction to Adhyaya IV, 707, 729. 
l$i, details of— not transferred to 
Soma-sacrifice , , 
1323. 
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Juhu, etc., to be secured afresh, in 
common for all sacrifices, 1172. 


Jyotistoma, ectype of — must be pre- 
ceded by A gnistoma, 941. 

,, When put off, — the *Re« 

trospective Hom&s not 
to be performed, 1137. 

„ Begging mid Buying at — 

Compulsory and Essen- 
tial, 1218. 

„ acts like * Living on Milk ’ , 

— essential, 1220. 

„ ‘Eating at latter part of 

night not essential, 

1221. 

‘ Kcda&janyaya 1028. 

‘ Kdndanusamayanydya ’ : Principle of 
all in a body to each at a time, 899. 

‘ Ksdmesti - nydya ’, 1083. 

Kula,ya sacrifice, King and his Family- 
priest jointly entitled to perform, 
1100 . 

Man, what subserves purposes of, 709. 

„ acquiring of Property, subserves 
purpose of, 711. 

Master — of sacrifice — may be sub- 
stituted at Satra ; but he is not 
‘Master', 1055, 1056. 

Material, difference in— does not make 
sacrifices different, 1048. 

„ prescribed — if spoilt — acts 

commenced must be com- 
pleted with substituted 

material, 1048. 

„ prescribed — if spoilt — only 

„ a similar substance may be 
substituted, 1059. 

„ prescribed — if spoilt — may 

be replaced by a substance 
prescribed as optional, 1060. 
Material, substituted,—- on being spoilt, 
the fresh material 
brought in should 
be similar to the 
Original material, 
1064. 

„ „ on being spoilt, 

even when sub- 
stituted material 
has been a pres- 
cribed one, 1065. 


Material, when spoilt— the same should 
be used, if available, 1067, 

„ substituted — if performance 

carried on with,— should be 
completed with same, 1068. 

„ prescribed— to be used for 

Embellishments, even when 
substitute is fitter, 1069. 

„ if primary not fit for use, a 
substitute should be used, 

1070. % 

„ if primary is just enough for 

the main purpose only, — 
that alone should be used, 

1071. 

„ when only one spoilt, — 

Panehasharava - offering to be 
made, 1087. 

Milk-Living on — and like penances 
subserve the purpose of sacrifices, 800. 
Milk-offering, — details transferred to 
Animal-offering, 1360. 

Milking vessel, does not subserve the 
purposes of Action, 710. 

Multiple sacrifices, additional Hymns 
brought in from Jyotiqtoma, 1378. 
Minor acts, subserve the purposes of 
sacrifices, 789. 

Ncmniltika act does not pertain to 
, the Nitya act, 794. 

Ndrisfa-homa, to be performed before 
Upahomas, 911. 

Nikdyms, among details of preceding 
adopted at the succeeding, 1336. 

‘ Nirmanthya ’ — not indicative of 

transference of details, 1281. 

‘ Nisddasthapati-nydya 1011. 
Numbers, made up by all performances 
collectively, 917. 

Order of sequence, none as between 
Igjfi and Soma, 
949. 

„ none, as between 

Ispi and Soma for 
Brahmaym also, 
" 962. 

„ Direct Assertion, 

strongest autho- 
rity for, 861. 

„ Vedic Injunction 

sole authority 
for, 862. 
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Order of mqmmm, actually enjoined 
' in Veda, 863. 

„ in some eases, 

determined by 
efficiency, 864. 

„ in some cases — no 

restriction, 866. 

„ determined by 

Verbal Text; 

1 Pathakrama- 
nyaya 866. 

„ determined by 

Commencement : 

* Prdmrtihahra- 
manydya \ 870. 

„ determined by 

Place, 873. 

„ at subsidiary, 

should follow 
the Principal, 
875. 

„ indicated by Ver- 

bal Text is more 
authoritative 
than that of 
Principal, 876. 

,, order of Mantra 

text, more 
authoritative 
than Brah- 
maaa, 878. 

„ indicated by 

General Law 
more authorita- 
tive than Pro- 
. cedure, 879. 

„ indicated by Direct 

Declaration and 
Utility is more 
authoritative 
than that in- 
dicated by 

Verbal Texts, 
946. 

' PadSrthdnusmnayanydya ’ : Principle 
of Each to Each at a time, 897. 

Pan, when broken — expiation to be 
performed, 1079. 

PaAchdehardva-oSermg, 1087, 1097, 
1099. 

Paflchadasharfitra, takes details of 

£ofttt» 1367. 


Pamkrti, is Athamda, 1194. 

P&shu-offoring, takes details of Curd- 
Butter offering, 1358. 

Performer, injunctions of — restrictive, 
780. 

Pirukipi&fyaj&a, not subsidiary to any 
act, 846. 

Pitrya mete, during 6 later fortnight ’ 
and such other stated times, 1217. 

Place, Injunctions of-— restrictive, 780. 

Postponement, of accessories, 884. 

,, of Santapaniya , does 

not lead to postpone- 
ment of Agnihotra, 
894. 

„ of So&mhin, 896. 

Pouring out is an act of Disposal, 772. 

‘ Prstha in ‘ prsfhaih itpcUisthantS ’ — 
stands for words of the verse, 1297. 

Praydya, details like — prompted by 
| Apurva, 1229. 

‘ Prdyamya ’, docs not indicate trans- 
ference of details, 1289. 

Pra^dpoM-vmtm, subserve man's pur- 
pose, 714. 

Praydya and Anaydga, vessels of— -to 
be used at Agnimmya Animal- 
sacrifice, 907. 

Prakswpa, to be done to Soma- 
details, 886. 

Property, acquiring of— subserves 
man’s purpose, 711, 

Properties of substance, Injunctions of 
— restrictive, 780. 

Prospective sacrifice, once commenc- 
ed, must be completed, 1023. 

Prospective acts lead to declared 
results, 810. 

,, „ lead to declared: re- 

sults during present 
and future lives, 816 . 

M „ no refitrietion of order, 

in, 938. 

„ „ rendered nugatory by 

omission of details, 
1044. 

Pumkalpa , is Arthavada, 1194.* 

‘ Rathakam-nyaya \ 1008. 

‘ Rathantara ’ and such terms stand 
for the Music, 1252. 

Rdbnmtra, result of— mentioned in 
Arthavada, 808. 
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Edtriaatra-nyaya, 808. 

Remnants, Priests alone to eat, 1076. 

,, v only Juice-extractors and 
Homa-pourers, to eat, 
1093. 

Retrospective Homos, not to be per- 
formed, if Jyo- 
listoma put off, 
1137. 

„ „ when performed, 

— -Agnihotra, etc., 
should be per- 
formed in morn- 
ing, 1140. 

„ „ not to be per- 

formed, when 
the Udavasdmya 
is put off, 1139. 

Rope is accessory of the Post, 849. 

Sacrifices, Husband and Wife jointly 
entitled to perform, 983. 

„ Wife to do only what is 
actually prescribed for her, 
993. 

„ man without wealth — may 

perform, 1003. 

„ may be performed by one 

suffering from bodily de- 
fects, 1004. 

,, not to be performed by one 
suffering from incurable 
disease, 1005. 

Nisdda entitled to perform, 

ion. 

„ like Vishvajit — are fruitful, 

801. 

„ have a single result, 806. 

„ lead to Heaven, 807. 

„ like Darsha - Purnamdsa, con- 

ducive to all results, 813. 

„ like ' Darsha-Purviarmaa , 

should be performed sep- 
arately, 815. 

,, Subsidiary — performed at 

their own proper time, 829. 
„ are conducive to Heaven 

and other desirable results, 
) 964. 

„ only human beings entitled 

■' to' 'perform, '.972^' ■ 

„ men and women , both en- 

titled to perform, 976. 


Sacrifices, Rathakara entitled to per- 
form, 1008. 

Sacrificial Implements, are mentioned 
by way of reference, 717. 
tfadaha, details adopted at Saitrrh- 
shadrdPra, 1374. 

Sdkamedha, no transference of Ska- 
kapala, at, 1250. 

Sama, additional— comes in the middle, 
926. 

Samyogaprthaktva-nydya, 79.8. 
Saihvatsarasatras, procedure of Qavd- 
mayana adopted at, 1335. 
SamidhSnis, seventeen — all three 

Higher Castes entitled to, 
1174. ' 

„ additional— to come at the 

end. 920. 

Samttddydnusamayanydya , Principle of 
Composite Whole, 900. 

Satra, substituted * master ’ to go 
through embellishments, 1058. 
„ at — all * Sacrificers ’ should be- 

long to same Kalpa, 1153. 

„ Brdhmana alone, entitled to 
perform, 1163. 

„ everyone taking port in— shares 
in the Result, 1013. 

„ 'Master’ substituted or not?, 
1055-1056. 

,, Brdhmana belonging to Vislwd- 
mitrakalpa alone entitled to 
perform, 1167. 

„ only one who has installed the 
Fires, entitled to perform, 
1169. 

‘ Sarvaprspha ’, indicates all Six 
Prsthas, 1271, 

Saumya, performed at the time of 
Upasads, 834. 

Saurya , option between two Abhimar- 
sapa Mantras, 1341. 

„ Charu— details of Procedure 
for, 1300. 

Procedure should be Vedic, 
1303. 

„ details of AgnSya transferred 
to, 1343. 

Smtrdmani , is part of Chayana , 818. 

,, takes details of Darsha- 
Pwrryimdsa, 1354. 
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Savitra-homa , offered before Diksanlya, 


Teacher, Following of — to be done 
whenever opportunity occurs, 1036, 
Teihporal acts, once begun,— need not 
be completed, 1026. 

Things, smeared with Soma-juice— 
carrying of — is Disposal, 778. 

Time, Injunctions of — restrictive, 780, 
Transference, no, of details of Arche 
type to Retype, in some cases, 881. 
Tree-branch, to be fetched, 763. 


Shatokthya, at— additional hymns 

brought from Jyotiatoma, 1378. 
ShySna, details— extended to Im, 1241. 
Sfmdra, not entitled to perform 
sacrifices, 995. 

Shuchidadvata, takes details of AgnSya, 
1370. 

Significance, attaches to Singular 
Number, 720. 

,, attaches to Gender, 725. 

Slicing, each — a distinct unit, 905. 
Sodaahin, Terminus of Soma sacrifice, 
at — 'Retrospective Agnihotra should 
be performed in morning, 1141. 
Soma, sacrifice comes after Daraha- 
Purnamdsa , 823. 

„ Juice of — set aside by Text, 
965. 

„ PtUlkd, substitute for, 1062. 
Sthapati-Iati, performed with uncon r , 
secrated Fire, 1213. 

Stick, making over of — is a fruitful act, 
774. 

Subsidiary sacrifices, performed at 
their own proper time, 829. 
Substance, Injunctions of — restrictive, 
780. 

„ „ properties of 

— restrictive, 
780. 

„ subserves the purpose of 
sacrifices, 789. 

Substitute, none, for Deity, Fire, 
Mantra or Action, 1050. 

a forbidden substance should 
never be used as, 1060. 
none for the Master except 
at Satra, 1054, 1055. 

‘ Svaraedma*, indicates transference of 
details, 1288. 

Svaru, not the motive for wood — 
chopping, 766. 

„ is an accessory of the animal, 
851. 

Sviaiakft offering, not the motive for 
cake-makmg, 739. 


Udavasaniya, when put off, the 
Retrospective Homo shall not ' be 
put off, 1139. 

Undefined, sacrifices— Procedure of 
Soma-saorifice adopted at, 1333. 

Uparhshu sacrifice, complete * dis- 
placement of deity ’ at, 1117, 

V panada, Three — to be repeated, 919. 


Vaimrdba is part of Purnamdsa, 820. 

‘ Vaianava \ does not indicate trans- 
ference o f details of Atithya, 1280. 

Vaishmnam sacrifice, result of— ac- 
crues to the 
Son: •JdtSapi- 
nydya \ 825. 

„ „ performed - after 

the Birth-rite, 


„ is a contingent act, 841. 
Vdjim, takes details of Darsha- 
Pumamasa, 1354. 

Varhis, common to three sacrifices, 786. 
„ and Fatea are terms indicative 
of Time of Vrata, 
1103,,. 

„ „ „ Time indicated by 

—applicable all 

oases, 1106. 

V anmapraghdea, material used at 
Avabhftha of — should be Husks* and 
Curdled Milk, 1278. 

* Vdaas ’, stands for the genua, 1291. 
Vishvcyit-Ny&ya A, 801. 

„ B, 803. 

„ C, 807. 

„ Expiatory — to be performed, 

1101 . 

„ to be performed as soon as 
Scwra proceeded with, 1127, 


icher, Following of— and such 
luties to be observed after Vpa- 
xayana, 1031. 
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Viahmfit, at— Father and other rela- 
tives not to be given away, 
1176, 

„ at — Earth and other things 

not to be given away, 1178. 

,, at — Horse, etc,, not to be 

given away, 1179. 

„ at — only such ‘ entire pro- 
perty ’ to be given as is 
already there, 1180, and 
that at time of paying Fee, 
1183. 

„ at-— no giving away of Shudra 

servant who is working for 
Dharrna, 1182. 

,, at — remaining accessory de- 

tails to be performed after 
paying Fee, 1184. 


Vishvajit, at— when part of Akargana, 
‘ entire property ’ to be given 
as Fee, 1187. 

„ performed by one 'whose 
wealth is more than 112, 
1189. 

Wife, to do only what is actually 
prescribed as to foe done by her, 
993. 

Yaga, what ia, 784. 

‘ Years % one ‘ thousand ’ — stands for 
Thousand Days, 1197. 

‘ Yupa ’, the term in ‘ Upashayo 
yupah ’ does not indicate perform- 
ance of consecratory rites, 1296, 

YupakarmanySya, 889. 




